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ABSTRACT
The Church of God among the Khasis was started in 1902 and in 1987
has 406 congregations with an estimated membership of 50,000. In the
midst of this growth, the Church had a split in 1939 and some problems that
led to court cases in the 1970's and 1980's. How does one account for this
substantial church growth amid the presence of significant problems?
This dissertation attempts to discover the strengths of the Church that
lead to its growth and its weaknesses that have produced problems, by
analyzing the degree of the indigeneity of the Church. This study thus asks,
"How indigenous is the Church of God among the Khasis?" To answer this
question, this study has taken five major steps:
1. Defining an indigenous Church as one that has a clear sense of
identity, with a state of maturity, seeking to be relevant to the needs of its
society.
2. Defining the Church's identity, by looking at how the Church
understands itself and its worldview. There are four worldview themes,
with various sub-themes, that have formed the identity of the Church.
3. Defining the identity of the Khasi society by looking at the way
people understand themselves and their worldview. This study will look at
three major worldview themes, with various sub-themes, that have formed
the identity of the Khasi society.
4. Analyzing through time the mutual reactions and interactions of the
Church of God with the Khasi society through their various worldview
themes or sub-themes.
5. Evaluating the overall indigeneity of the Church.
What we find in this study is that the themes or sub-themes within the
identity of the Church that are indigenous to the Khasi society contribute to
the growth of the Church. Those that are non-indigenous have produced
problems. The conclusion is that the Church continues to grow in spite of
the problems, because it has more indigenous aspects than non-indigenous
ones. This study assumes that the Church of God has more potential for
growth if it will attempt to indigenize the non-indigenous elements of its
teachings, practices, and administration. It is argued that the principles and
methods followed in this study will be helpful for those who wish to study
and evaluate the indigenous character of their church.
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INTRODUCTION
In 1979, 1 wrote a thesis for the degree of the Bachelor of Divinity,
titled, A Study of the Administrative Structure of the Church of
God in Meghaiaya Among the Khasis with Recommendations The
concern in that thesis was to improve the administrative structure of the
Church, primarily from the point of view of secular and biblical principles
of organization. This dissertation on the indigeneity of the Church of God
reflects my continuing concern for the Church. The scope, the approach,
and the goals of this study, however, are vastly different from my 1979
thesis. In this study, I am examining not only the administration of the
Church, but also its teachings and practices. Using the anthropological
theories of semiotics, acculturation, and innovation along with the
anthropological methods of ethnohistory, interviewing, and participant
observation, the goal of this study is to analyze the strengths and
weaknesses of the Church which will enable it to concentrate on its
strengths and rectify its weaknesses for a more relevant ministry.
The usage of anthropological analysis in the growth and problems of
the Church in this study should not be interpreted as neglecting the power
of the Holy Spirit. I believe that nothing in the Church, and for that matter
Xin the world, is outside of the control of the Holy Spirit of God. But I also
believe that God works through the cultural aspects of each society. Hence
the social and cultural analysis in this study.
In this study, I have depended to a great extent on written resources
found in the IChasi language. Also all the interviews that I conducted were
in the various dialects of Khasi language. This has necessitated a number of
translations from Khasi into English. Nida (1964:159) differentiates
between two types of translation, namely, a formal equivalence and a
dynamic equivalence. The former "focuses attention on the message itself,
in both form and content." The latter "aims at complete naturalness of
expression, and tries to relate the receptor to modes of behavior relevant
within the context of his own culture." Since this study is done in the
English language, a naturalness of expression in English is sought for.
Therefore, although I have attempted to retain the formal equivalence
translation where it does not cloud the meaning in English, I have elected to
use dynamic equivalence where it makes the meaning of the text clearer to
English speakers.
Although I have written this study to meet requirements for a doctoral
degree, I believe that the greatest contribution is to my church in
Meghalaya. Therefore, I hope this study will challenge the Church of God
xi
to a more vital, vibrant, and relevant ministry. Moreover, I feel that this
study has a wider contribution to a wider field of missiological scholarship,
especially in the understanding of an indigenous Church.
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CHAPTER 1
A Study in Indigeneity
Introduction
The end came rather suddenly. On November 1, 1959. Rev. J. J. M.
Nichols-Roy was still preaching in the Sunday morning service. But in the
afternoon, he was feeling ill and by evening grew worse and died that
night. He was seventy-five years old and his departure marked the end of
half a century of founding, nurturing and guiding the Church of God
movement among the Khasis in North-East India. He was also a political
and social leader of long standing, and so his death was a loss for the whole
Khasi tribe. ^ But in the Church of God he was such a father figure that
many people believed the Movement would die with him.
Contrary to people's expectation, the Movement continues to grow
significantly. In 1955, the editor of the Church of GodMission put the
strength of the Church at 130 congregations with seven thousand members
(see Nichols-Roy, Feb.l955:4). In 1979, Sohkhia (1979:70) put the
congregational strength at between 275-300 with a membership of 25,000.
As of September 1987, there are 406 congregations with an estimated
2membership of 50,000.2 The growth might have been higher, but for the
numerous problems that face the Church. I would like to highlight three
problematic areas that I believe hampered the growth of the Church.
1 ) Administration: Dissatisfaction by some of the members with the
present leadership led to a court case in 1979, twenty years after Rev.
Nichols-Roy died. Other court cases followed and some remain in court
today. 2) Chewing of betel nuts: The Church of God preaches against this
cultural practice, yet it has never been against growing and selling betel
nuts. We accept the tithe from the sale of betel nuts and betel leaves.
Moreover, today many of the constituents chew and we recognize them as
members, which shows that the prohibition is not enforced. 3) The belief
in the evil spirits: Along with other churches, the Church of God has not
resolved the problems of spirit beliefs and how to deal with them. As a
tribe we believe that there are people who keep evil spirits in their homes
in order to prosper. Some well-known house spirits are u thIen, ka taro,
ka shwar, ka bth etc. These spirits make people sick and they also kill.
Thus their keepers are feared and looked down upon. Breaks in family
relationship, strains in church fellowship, and an increase in fear occur
when there are suspected families in the community or the church. On
many occasions, members of the Church from suspected families become
3spiritually weak because of the stigma, though they may not be real keepers
of spirits. The church as a whole has not yet found an answer to this
problem.
Statement of the Problem
How do we explain the phenomenon of vigorous growth occurring
amid such deep problems? If these problems were removed, would there
be more growth? I believe so. What did the Church do to account for the
growth that we have had? Has the Church failed in those areas where we
find persistent problems? How do we get out of this tangled mess and
further the growth of the Church? This study intends to find answers to
these questions. I believe the clearest way would be to study in depth the
Church of God among the Khasis and ask, how relevant is it to the Khasi
society? In other words, how indigenous is the Church? Here we speak of
the Church becoming natural to its context. My hypothesis is that the
growth and problems of the Church are related to the high and low degree
of indigeneity. The hypothesis has two parts. Firstlv. the growth of the
Church is directly related to the high and low degrees of indieeneitv.
Secondly, the problems are inversely related to the high and low status of
indigeneity. The two parts of this hypothesis are graphically represented in
Figures 1 and 2 below.
In Figure 1, COD represents the height and depth of indigeneity, with
the height on the plus side of the scale and the depth on the minus side.
AOB represents the axis of the growth of the Church, with growth on the
plus side and non-growth on the minus side of the scale. XY represents the
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Figure 1: Direct Relationship between Indigeneity and Growth
scale of relationship between the two. The figure shows that indigeneity
results in growth and non-indigeneity in non-growth. The two are always
directly proportionate.
In Figure 2, ROS represents the height and depth of indigeneity, and
Figure 2: Inverse Relationship between Indigeneity and Problems
5POQ the problem axis. MN is the line of relationship between the two. We
will find that increases in indigeneity result in decreasing of problems, and
decreases in Indigeneity result in increasing problems. The two are always
inversely related. Combining the two figures (1 and 2), it is obvious that
when indigeneity is less, there are more problems that slow down growth.
To enable me to gauge the Church's indigeneity, I have asked further
questions. Who are the Khasis? This is necessary because the context of
my study is the Khasi culture. What is the Church of God among the
Khasis? This too is important because the object of my study is the Church
of God in the Khasi culture. The subject of my study is how indigenous is
this Church in this culture. Critical to this study, therefore, is the concept of
indigeneity.
A Short Historical Review of Indieeneitv
Indigeneity is a process toward an indigenous church. Such a church
has traditionally been understood as a three-selves church: self-suporting,
self-governing, and self-propagating. These dimensions were first proposed
by Rufus Anderson and Henry Venn during the last part of the 19th
century. They were senior administrators in different mission societies;
they had different nationalities, and ecclesiastical persuasions. Rufus
Anderson was an American and a Congregationalist; Henry Venn was
6British and an Anglican (Beyerhaus 1964:394-395). They nevertheless came
up with similar ideas about mission. No one knew who had more influence
on whom as far as the three-selves principles are concerned, but Shenk
(1981:168) states that "both are credited with formulating the classic three
self definition of the indigenous church."
As a Congregationalist, Anderson's idea was to plant churches and then
leave them in the care of the natives but able to draw on missionaries for
advice (McGavran 1970:375). Anderson (1967: 97) highlighting the mission
principles and methods of Paul, noted:
When he had formed local churches, he did not hesitate to ordain
presbyters over them, the best he could find; and then to throw
upon the churches, thus officered, the responsibilities of
self-government, self-support, and self-propagation. His
"presbyters in every church," whatever their number and other
duties, had doubtless the pastoral care of the churches.
Prominent, then, among the visible agencies in foreign missions,
if we follow the great apostle, are LOCAL CHURCHES.
Venn on the other hand, being an Anglican, talked about the full
transfer of responsibilities to national churches making the mission obsolete
(Kasdorf 1979:74). His instructions (quoted by Shenk 1983:46) to the
missionaries going to Madagascar in 1 863 is a classic example of his
understanding of an indigenous church:
The great object of a mission, he said, was "the raising up of a
Native Church - self-supporting, self-governing, self-extending.
The Mission is the scaffolding; the Native Church is the edifice.
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The removal of the scaffolding is the proof that the building is
complete. You will have achieved the greatest success when you
have taught your converts to do without you and can leave them,
for fresh inroads into the region beyond."
""
Considering the colonial period in which Anderson and Venn wrote, the
three selves formula was a great stride in mission. One major problem,
however, was that it did not take the culture of the people seriously. The
questions of self-support by whose standard, self-governing by whose form,
and self-propagating by whose method, were never asked. Since then,
however, with the development of missiology influenced by social sciences,
there has been a vast improvement in the definition and understanding of
the term indigenous church, both within Catholic and Protestant circles.
Missiologists today take people's culture seriously. Catholic missiologists
have developed the idea of indigeneity using terms such as accommodation,
adaptation, possessio, inculturation, and developed church.*' On the
Protestant side, missiologist Tippett (1973:154-158) added more "selves" to
the definition of an indigenous church. According to him, the six marks of a
truly indigenous church are self-image, self-functioning, self-determining,
self-supporting, self-propagating, and self-giving. Smalley (1958:55)
defined an indigenous church as "a group of believers who live out their
lives, including their socialized Christian activity, in the patterns of the local
society, and for whom any transformation of that society comes out of their
8felt needs under the guidance of the Holy Spirit and the Scripture." Kraft
(1973:49) talked about a Dynamic Equivalence Church as "a kind of church
that produces the same kind of impact as the original church [New
Testament Church! produced upon the original hearers."
One term that has caught the attention of many in the whole Christian
world is Contextualization.'^ Coined and defined by the Theological
Education Fund, a sponsored agency of the World Council of Churches, the
term
means all that is implied in the familiar term indigenization and
yet seeks to press beyond. Contextualization has to do with how
we assess the peculiarity of third world contexts. Indigenization
tends to be used in the sense of responding to the Gospel in terms
of a traditional culture.
Contextualization, while not ignoring this, takes into account the
process of secularity, technology, and the struggle for human
justice, which characterize the historical moment of nations in the
third world {Ministry in Contejrt 1972:20)
The strength of this definition is in taking the contemporary situations
and struggles of the people seriously. But that can become a weakness too.
Should a context dictate rather than guide the ministry of a church, then it
is an expression of immaturity on the part of that church. When a context
dictates, a church simply follows. But if a context is a mere guide, a church
responds to the context. Thus there is always a tension in the life and
ministry of the church. It is called both to be within and without the world,
to identify and to separate, to redeem and to judge, to season and to cleanse
Hence the church must clearly understand its being and its call.
Another weakness of the above definition is its insistence on the
contexts of the Third World. This has been a continuous problem since
Anderson and Venn. Are all the churches in the West relevant (indigenous)
to their contexts? We must shift this focus acknowledging that all parts of
the body (the church), East or West, North or South need indigenizing. The
need for indigeneity is also both at the denominational level and within the
local congregation. The goal for each part, as Christ's representative, is to
be relevant to its world. The form and the process toward this relevance
however, will be different in each place and culture.
A Comprehensive Definition of an Indigenous Church
Drawing on the insights of all the above missiologists' views, I define
an indigenous church as one that has a clear sense of identity, accepts and
practices its mission with maturity, and continually seeks to be relevant to
the needs of its people, both within the Church and in its society. This
definition has three parts, namely, 1) A clear sense of identity, 2) A state
of maturity, and 3) A continuing search for relevance. Let us look briefly
at these three aspects.
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A Clear Sense of Identity
How does a church identify itself? How does it see and think of itself
and the world? I will discuss three aspects of a church's identity.
A Church's Relationship to God A church belongs to God, first and
foremost. Do all members of the Church of God among the Khasis feel that
it is God's and not a mere extension of a group in the West? Does a local
congregation see itself as the body of Christ and not simply a branch of a
denominational headquarter? A church must have that sense of belonging
to its Lord and Redeemer.
A Church's Relationship to its Community. An identity also comes from
its relation to and in contrast with the society. This means that a church is
a community within a larger community (society). The members belong to
one another in Christ, yet continue to be part of their world. There are
boundaries that separate a church and its society and bridges that join them
together. For example, The Church of God among the Khasis is distinct
from the traditional Khasi society in its beliefs about Jesus. That is one big
boundary. But the Church observes the same kinship system the rest of the
Khasis do. That makes the Church a part of the larger whole of the Khasi
society.
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A Church's Purpose. The third aspect that gives a church its identity is
its purpose. Bonded to the Lord and to each other, the church as a
community has a mission to its society to proclaim Christ by word, in
lifestyle and through service. Jesus gave the Commission to the church to
go and make disciples (Matt. 28:20). The church has something that the
world needs. If the church has lost this purpose, it has lost part of its
identity.
A State of Maturitv
This is not measured by size or by age, but rather, in terms of
understanding. I use four criteria that define the maturity of a church.
Self-understanding. A church must be able to understand itself. This
calls for a constructive self-criticism as well as an ability to assess its
strengths. A mature church is willing to correct its wrongs and build upon
its strengths. A mature church is free to admit that it has needs.
Cultural Interpretation. A church must be able to interpret its culture,
always alert to the signs of cultural directions. Then, and then only, will
the church be able to fulfill its mission and respond to the wholistic needs of
its society. Without an adequate cultural interpretation, a church will
become irrelevant.
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Scriptural Interpretation. A church must be able to interpret the
Scripture in light of its cultural context. This is what it means to do local
theology. We in the Third World have depended so long on the theologies
from the West that have no relevance to our cultural contexts. But
irrelevant theology can easily happen in the West too, if they are not locally
based.
Adaptability. Another mark of a mature church is its adaptability. It is
to the detriment of a church when it hangs on to its traditions, to its old
ways of doing things, when the rest of the society has changed so much. By
adaptability here, I am speaking of a voluntary change and ability to
respond to societal needs. Adaptability that requires change is a willingness
to be vulnerable as well as an expression of strengths. It is the only way
however, to keep pace with the changing world. Thus, unless the church is
willing to continuously change with the changes in the society, it will
become non-indigenous.
A Continous Search for Relevance
A church that is mature and indigenous today may lose its indigeneity
if it does not make an effort to stay relevant. A society is constantly
changing. Accordingly, new needs and challenges arise. Many old ways
and forms in the church may be inadequate to meet these new demands on
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the ministry of the church. Thus an indigenous church must continually
seek to be relevant to the needs of its people. In other words, it must
constantly search to express its maturity.
What is the Biblical Basis for Indigeneity?
When we speak of relevance. I can think of no better example than the
Incarnation. John said, "And the Word became flesh and dwelt among us,
full of grace and truth
"
(1:14a). Suddenly God became relevant to us. He
came as a human being, because of the needs of the world. This indigenous
principle is clearly demonstrated in the earthly life of Jesus. He understood
His divine nature. He was different from the rest of the Jews, yet clearly
He was one of them. He was the son of Mary, a Jew. Throughout His life
He understood why God had sent Him, a clear sense of purpose and mission.
At twelve years of age. He told His parents, "I must be in my father's house
"
(Luke 2:49), indicating His awareness of His life's ministry. At the garden
of Gethsemane (Luke 22:42) He prayed to God,
"
not my will, but thine, be
done.
"
This again showed us His intention of carrying through His mission,
because His very identity depended so much on it. He was a Servant and
He came to serve (Mark 10:45). Jesus understood His time (contemporary
situation) and interpreted the Scripture accordingly, a thing the Jewish
leaders did not cherish because it was unconventional. He also used local
14
materials as tools for His preaching. He was so relevant, so indigenous. No
wonder many followed Him.
Going into the era of the first church, I want to cite Peter's preaching
(Acts 2) where three thousand were added to the church as a demonstration
that relevance does result in growth. All that Peter preached during that
sermon made sense to his Jewish hearers. What about the problems that
result from an irrelevant approach in the ministry? In Acts 15, when the
Jewish Christians tried to impose their cultural expressions of their faith on
the Gentile Christians, the church became non-indigenous for the Gentiles
and problematic.
Theoretical Framework
In light of this definition I ask, is the Church of God among the Khasis
indigenous? In other words, is it relevant to the Khasis and mature enough
in dealing with all aspects of the society's problems? To answer these
questions, we have to determine the identities of the Church of God and that
of the Khasi society. There are ways of finding a cultural identity. But can
the Church of God as a "culture" be put through the same cultural analysis
as a society? There are many different definitions of culture. But
according to Langness (1974:154) "the most important criteria are that
culture is a shared behavior and ideas which are cumulative, systemic,
15
symbolic, and transmitted from generation to generation extragenetically.
"
The Church of God as a body does have its own continuing behavior and
ideas shared by the members of the Church. Any church for that matter
will nt this definition of a culture, and lend itself to a cultural analysis. How
do we know whether the Church is mature and relevant? I suggest that we
study its identity in light of the Khasi s identity.
There are three anthropological theories that are helpful to this study.
A Semiotic study of culture will help us determine the identities of the
Church and of the Khasi society. For the maturity and relevance of the
Church, I will use the theory of Culture Contact and Integration. To help us
explain the integration of the two cultures, we will employ the theory of
Innovation.
A Semiotic Study of Culture
Of the many approaches to cultural studies like Functionalism, Cultural
Materialism, and Structuralism,^ I have chosen Semiotics (the study of
culture signs). I do this because Semiotics lends itself better to the study of
cultural identity.
Semiotics as a major theory in culture study is relatively new. This
science of signs is applied in many fields of study today. Also many terms,
like symbolic anthropology, interpretive anthropology, (comparative)
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symbology, and semiotic anthropology, are used by anthropologists to
designate the same approach (Umiker-Sebeok 1977:121-122). Semiotics
however, has its root in Semiology, the seminal work of a Swiss Linguist, F.
De Saussure, in the beginning of this century. According to Boon (1979:88)
the heart of Sausserian semiology is that language is the entire system of
signs whereby there is "an entire set of connections between the
sound-system (signifiers) and a concept-system (signified)."" What is a sign?
"For Saussure the sign is a unit embodying the union of a signifier -a
(mental) sound image -and a signified -a (mental) concept representing
(possibly) some external reality" (Kronenfeld 1979:5 15).
The extension of Semiotics from language to culture was credited to
the Prague Linguistic circle. According to Thomas G. Winner (1979:75),
this small group of Russian and Czech scholars, who banded
together in 1926, not only laid the groundwork for structural
linguistics and the study of natural language as a sign system, but
also for the semiotics of other systems and a theory of the
inter-relationship of systems.
Semiotic Definition of a Culture. But according to Umiker-Sebeok
(1977:122), it was the Russian scholars known as the Moscow-Tartu group
that used the term sewiotics of culture. This group defined it as "the
study of the functional correlations of different sign systems
"
(Lotman et. al
1975:3). In this group"s theses (1975:19), they defined culture in three
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ways, namely, "as a hierarchy of particular semiotic systems, as the sum of
the texts and the set of functions correlated with them, or as a certain
mechanism which generate these texts." This means that culture is seen as
the hierarchy of sign systems, or as the sum of culture texts, or as the means
of generating culture texts (Schreiter 1985:55). Important to this definition
therefore, is the meaning of sign, of culture text, and of mechanisms that
generate culture text.
a. A sign. A sign or signifier is a bearer of a message or concept. A
sign may be a person, a thing, a word, a phrase, etc.^ For example, a
phrase going to church' signifies that a person is going to a worship
service in a Christian gathering. But a sign is better understood in its
context known as culture text". The sign (going to church) above is better
understood in the light of its culture text (Christianity).
b. A Culture text. This is a unit in a culture that expresses integral
meaning and function. According to Lotman et. al (1975:8) this means that
a text appears as having an integral function to an investigator, while it
appears to have integral meaning to its carrier. For example, 'Religion' is a
culture text that can express integral meaning to its carrier and integral
function to its investigators. Lotman et. al (1975:8) held that a text is the
basic unit of semiotic analysis. But when viewed from the whole of culture
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and at different level, that text may also appear as part of the text, or an
entire sets of texts . Winner and Winner (1976:103) defined a culture text
"as a variety of signals composing a delimited and autonomous whole."
Thus Schreiter ( 1 985:6 1 ) says, "It can consist of a single sign, but more
commonly it is a series of interlocking signs, held together by a set of codes
and/or by a common message." Further more, Irene Portis Winner
(1979:108) says that "the text is fundamentally structured by underlying
values, world views and their spatial correlates."
c. Mechanisms for Generating Texts. This refers to two distinct areas,
namely, the codes of the culture and its memory (Schreiter 1985:55). In the
former would be all the rules and regulations, and in the latter the traditions
in a culture.
Semiotic Analvsis of Culture. Schreiter (1985:56-73) has discussed in
detail the process of semiotic analysis of culture for developing a local
theology. His analysis comes under four headings. These are, the
description and perspective in culture, the semiotic description of culture
texts, the identity in semiotic description, and social change in semiotic
description.
In this study, I will adapt his approach as it lends itself so well to my
intention to find the identities of the IChasi culture and the Church of God.
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The approach in description will be both narrative and interpretative. The
perspective is emicJ I being a Khasi and a member of the Church of God.
In terms of culture texts, I will concentrate on those that will cumulatively
define a Khasi culture's identity and those that will define the Khasi Church
of God's identity.
Semiotic Description of Identity Schreiter (1985 :44, 62, 63) infers
that group formation boundary and worldview express the identity of a
culture. What is this boundary that forms a group? What is a worldview?
a. A Boundary. The basic point in the determination of a boundary is a
"we versus they
"
attitude. Lotman, et. al ( 1975:3ff) speak of a culture
against non-culture in creating a boundary. The "we" (culture) is organized,
structured whereas the "they" (non-culture) is unorganized, unstructured.
In our study, this basic boundary is asking a question, how do the Khasis see
themselves against the rest of the world?
b. A Worldview. The creation of a boundary also reflects that a
culture has a worldview different from the others. The people's worldview
"is the picture of the way things in sheer actuality are, their concept of
nature, of self, of society. It contains their most comprehensive ideas of
order" (Geertz 1973:127). Worldview is a sum total of the basic
assumptions of life, shared by a majority of the people within a group. It
20
helps people understand themselves and their surroundings, operate their
day to day lives, and relate to each other. It is like a mental map that
enables people to define what is real and true, do what they do in a society,
explain why things are the way they are, tell them who they are. and help
them cope in life. In this study, through our analysis of culture texts and
signs in the Khasi society and the Church of God, we will uncover important
worldview themes that express the identities of both the Khasi society and
the Church.
Semiotics and Biblical Hermeneutics. I have indicated that a mature
church is in a position to interpret the Scripture in light of its cultural
context. This is an emic hermeneutics. Although this study is not about
biblical hermeneutics, I need to point out its importance in understanding
an indigenous church.
Hermeneutics is a science of interpretation. Biblical hermeneutics has
a history as old as the church. The aim of biblical hermeneutics is to
discover the correct understanding of the Bible and then to ascertain its
meaning for us today. There are two steps in doing biblical hermeneutics;
the first is finding the meaning of God's revelation in the particular history
of the Bible, and the second is finding the meaning of God's revelation in our
contemporary history based on the first. This is the process of
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theologizing.^ Paul Hiebert (1985:19) suggests that these two steps,
namely, exegesis (understanding the original meaning of a Bible passage)
and determining its message today in a specific culture, will help the
believers to be faithful to the Scripture.
There have been many exegetical methodologies developed throughout
the history of the church (cf. Keegan 1985). Probably, the most popular
exegetical method is the historical-critical method where the exegete tries
to find the actual event that happened in the Bible (Krentz 1975:37) and
then discover the intention of the original author in recording it (Vogels
1986:16). Of late, semiotics has also been used as a method in biblical
hermeneutics (Vogels 1986:30ff).^
I want to point out that, in this study, semiotics is not used as a method
of biblical hermeneutics, but only as a method of discovering cultural
identity. A semiotic approach to biblical hermeneutics does not always take
the history of the Bible seriously (Vogels 1986:33; Blancy 1979:80). This
study, in contrast, does take the history of the Bible, (or as Harvie M. Conn
1984:225 calls it "the history of special revelation"), seriously and thus
assumes an exegetical method that will help a reader discover the intended
meaning of the original author.
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Thus, this study understands that an indigenous church interprets the
Scripture by careful exegesis (discovering the intended meaning of the
original author) and brings out the scriptural meaning for its own context in
light of its culture, instead of depending on etic interpretations. This does
not mean, of course, that other etic hermeneutics will be ignored, for they
will help us "discover universally applicable theological categories of
Christianity on the basis of analyses of many emic varieties"
(Kraft 1979a:294).
Culture Contact and Integration
How do we know whether the Church is mature and relevant to the
culture? By studying the identity of the Church of God in relation to the
Khasi society's identity, we can see how much the Church has been growing
in relating to the Khasi people, how it has affected and been affected by the
Khasi culture, and how it has interpreted the Scriptures for meeting the
needs of the Khasis.
The study of these two identities, the Church of God and the Khasi
culture, is not a comparison of two unrelated elements. Rather it is an
analysis of a long-standing relationship that has spanned more than eighty
years. How did the present Church's identity emerge? Clearly the Church
of God among the Khasis is a result of the cultural integration of the holiness
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teachings (mainly from Anderson, Indiana) and the Khasi culture. The
holiness culture came by way of the dissemination of ideas, rather than
directly from expatriate people, for we have seen that the founders of the
Church were themselves Khasis . Here we are entering into the
anthropological concept of acculturation. The definition given by The
Memorandum for the Study of Acculturation (1936:149) under the
chairmanship of Robert Redfield says, "Acculturation comprehends those
phenomena which result when groups of individuals having different
cultures come into contact, with subsequent changes in the original cultural
patterns of either or both groups." Other members of this group were Ralph
Linton and Melville J. Herskovits.
For this study, I will use Spicer's ideas of culture contact and
integration which fall under the umbrella of acculturation, especially his
four models of integration. He (1961.519) said that when two cultures
come into contact, they go through a "process of adjustment of beliefs and
customs from different traditions' and this "may be regarded as a kind of
cultural integration."
Types of Contact. In Spicer's scheme there are two types of contact
-
direct and indirect - and two types of societies - dominant and subordinate
- with the models of integration seen in terms of the subordinate society. A
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direct contact is when a dominant society puts sanctions on the subordinate
with a desire to change the latter. This often happened during the colonial
period. However, if a dominant society has no power to issue a sanction or
"has no interest in changing certain features of the subordinate society "s
culture
"
(Spicer 1961:521), the contact is indirect.
In my study, there is only an indirect contact, because neither the
Church nor the IChasi society can put sanctions on the other. The
relationship between the Church of God and the Khasi society are neither
dominant nor subordinate to each other, though the Church is interested in
changing certain features of the Khasi society. The focus of this study is on
the present Church of God which is the result of integration of the Church
of God and Khasi society "s ideas and concepts.
Tvoes of Integration. Spicer (1961) suggested four ways in which this
integration takes place. These are incorporative, assimilative, fusional and
isolative integration. He defined these four as follows:
Incorporative: "By incorporation is meant the transfer of elements
from one culture system and their integration into another system
in such a way that they conform to the meaningful and functional
relations within the latter " (530).
Assimilative: "In direct contrast to incorporative we might speak
of assimilative, or replacive, integration, a familiar-enough form of
response under certain conditions of directed contact. . . . Both
acceptance and replacement are involved in the process; however,
the distinctive feature consists in the acceptance and replacement
of cultural behaviors in terms of the dominant society's cultural
system. This means an absence of modification which harmonizes
what is accepted with a divergent system
"
(531).
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Table I: Yaqui Contact History
Period Events Contact
Communities
General
Type of
Change
IV
Relocation
1887
III
Autonomous
1740 - 1007
II
Mission
1617 - 1767
I
Rancher i a
1533 - 1617
Table II: Schematic for a Study of Indigeneity
Culture
Texts
Culture
Signs
Types of
Integration
Levels of
Indigeneity
1
A 2
3
1
B
2
3
1
C 2
3
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Fusion: This is "a combination of cultural traditions resulting in a
new, emergent cultural system" (7).
Isolative: "What is meant is a keeping-separate within a realm of
meaning of elements and patterns taken over from the dominant
culture'^(533).
Analysis of Integration. Spicer (1961.8) in his study of the Yaqui (see
Table I), divided the historical period into four different segments,
according to the events and the contact communities that led to different
types of integration.
My interests are different than Spicer's. I have just one historical
period and throughout that time only two contact communities, namely the
Church of God and the Khasi society. My main interest is in finding types of
integration at the "culture text level" or at the "signs level
"
under a culture
text. My chart will look like Table II above.
What does this mean for this study? I suggest that the Church of God
not only has gone through a period of integration with the Khasi society, but
that all four models of integration can be seen in its various aspects. Based
on Spicer s models of integration, I want to demonstrate that some models
lend themselves to more relevant witnessing for the Church and some to
less indigeneity. Therefore, we can speak of levels of indigeneity in the
Church in relation to different kinds of integration. In this study, I want to
speak of three levels of indigeneity. In the case of Incorporative and
Assimilative integration, the Church is likely to be fully indigenous. In the
case of Fusion integration, there is a chance or conflict between the old and
the new forms, and I will call this a semi-indigenous level. In Isolative
integration, I suggest that the level will be non-indigenous. Once we
establish this, we can identify where the church is relevant and where it is
not in relation to the society.
Integration and the Danger of Syncretism. Tippett (1975:17) defines
syncretism "as the union of two opposite forces, beliefs, systems or tenets so
that the united form is a new thing, neither one nor the other.
"
In regards
to the christian faith, "Syncretism might be said to occur when critical and
basic eiements of the Gospel are lost in the process of contextualization
and are replaced by religious elements from the receiving culture; there is a
synthesis with this partial Gospel
"
(Douglas 1975:1227).
When the teachings of the Church come into contact and react with its
societal culture, there is always a danger of syncretism, because Christian
teachings and cultural forces do influence each other. But there is no way
to avoid cultural forces, because interaction of the Gospel with a particular
culture is the only way to have indigenous Christianity in that culture. Two
important questions, therefore, must be raised. 1 ) How do we differentiate
between an indigenous Christianity and syncretistic Christianity?^^
2) How do we avoid syncretism?
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At a glance, it may be very difficult to differentiate between an
indigenous church and a syncretistic church. Both may have the same
forms in expressing their faith, because they happen to be in the same
culture. But an indigenous church, although it expresses itself in culturally
relevant forms, maintains the original meaning of the Bible ( cf. Whiteman
1983:414-15) or what it is called "the Gospel core" ( Conn 1984:192-96). A
syncretistic church, on the other hand, may have forms that are similar to
the indigenous church, but the meanings of those forms are totally foreign
to the Gospel, or if they are not totally foreign, then they are a synthesis of
Gospel and non-christian meanings.
To help us avoid syncretism, we need to have an exegetical method
that will lead us to the original biblical meanings. Furthermore, we need to
understand how syncretism occurs? Hiebert (1985:184-86) suggests that
syncretism can occur in two ways, namely, through the uncritical rejection
of the old and/or the uncritical acceptance of the old. In the former, total
rejection of the old customs without replacing them with something else to
fulfill their functions, may lead the members of the church to secretly
practice those old customs that will then lead to syncretism. In the latter,
uncritical acceptance may lead Christians to continue practicing old
customs that are contrary to the Gospel. Hiebert (1985:186) suggests some
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steps in dealing with the old, in what he calls "critical contextualization" to
avoid the problem of syncretism.
In this study we are aware of this problem as we try to analyse the
integration of the Church of God and the Khasi society, and suggest that
syncretism is a real danger particularly at the level of isolative integration.
At this level, a church at times uncritically accepts what is in the society
without subjecting it to the judgment of the Bible, and such elements may
be contrary to the teaching of the Word of God.
Innovation: Explaining Cultural Integration
The Church of God among the Khasis is in many ways different from
the Anderson group in North America, though the latter influenced the
former greatly. This was as a result of change in the process of integration
with the Khasi culture. How do we explain this process of integration or
change? Homer G. Barnett (1953) helps us understand the process of
change through his theory of innovation. Interestingly, he was a member of
The Social Science Research Council Summer Seminar on Acculturation
1953 (SSRC Seminar 1954:973). Nevertheless, according to Bee (1974:173)
Barnett did not co-author the Seminar memorandum but added a postscript
instead, because he felt many social scientists treated cultures as realities
instead of mere conceptualizations. For Barnett (SSRC Seminar 1954:1001)
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cultures have no reality outside of human minds and his objection was that
"the idea of culture has taken on the properties of an entity independent of
the human beings who are supposed to be guided by it." For him, culture
change begins in the mind of an individual.
Thus Barnett (1953:7) had a new look at culture change in his theory
of innovation and defined this term as "any thought, behavior, or thing that
is new because it is qualitative different from existing forms." He added
(1953:9) that "the essence of change . . . lies in the restructuring of the parts
so that a new pattern results," and not in the addition or subtraction of
parts. Thus it is a process of recombination of ideas giving rise to new
ideas. ^ ^
But what is the process of innovation? There are three steps in the
process - analysis, identification and substitution. It begins with an analysis
of a new idea in the mind of an individual or individuals. This new idea
may begin with an individual or something brought from outside but new to
one s experience. A person will analyze this new idea in light of an existing
idea or experience. That is, one identifies something in the new idea with
something in the old idea. Then that person may substitute an old idea with
a new one or create something totally new out of the configuration of the
two. This process happens in the mind of an individual. How does it effect
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the patterns of culture in general? When an idea is introduced, it is either
accepted or rejected by the receptor/receptors. Why does this happen?
Perhaps because of some traumatic events in the culture, or because of the
status of the innovator, or because of the benefits that will come out of it.
These benefits are what Barnett (1953:1 52ff) called "wants". To enable us
to understand these wants, one has to know the contexts, the advocates and
the acceptors of change (Bee 1974:179).
In this study, the contexts, the advocates and the receptors of change
are taken seriously through our study of semiotic texts, whereby we find
the identities of both the Church of God and the IChasi culture. This will
help us explain why certain types of integration occurred and not others.
Hopefully, this will help us understand the history of the Church of God,
with all the changes, in light of the iChasi culture, and enable us to use that
history of integration as a springboard for a guide to future ministry. This
after all is the purpose of our semiotic approach. To use Geertz (1973:24 )
words, "the whole point of a semiotic approach to culture is, . . . to aid us in
gaining access to the conceptual world in which our subjects live so that we
can, in some extended sense of the term, converse with them."
In this study, I will also suggest that not all innovations are good.
There are negative and positive innovations. These are not in terms of
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morally bad or good, but simply in terms of majority acceptance. Any
innovation will be accepted by some. If only a minority accept it, I call it a
negative innovation. If a majority of the people in a group accept it, I call it
positive. For a morally negative innovation, especially in religion, I will use
a familiar word, syncretism.
Methodology and Database
This study is interested in finding ultimately how indigenous the
Church of God is today among the Khasis, and explain how it developed
through its history to warrant its present status. Thus the study involves
both the present situations of the Church and its past history. I am
employing three methods to sufficiently give me necessary data for this
study. These methods are Interview, Ethnohistory, and Participant
Observation.
Interview
One way to find out the identity of any group is to ask them about
themselves. Since there is a great danger of bias, the views of outsiders are
equally important. Thus in this study I have designed an Interview Plan
(attached as Appendix I), focussed mainly on different aspects of the Church
of God, in such a way as to reduce this bias. I had a privilege to be home in
Meghalaya from August 4th to September 6th, 1987 when I interviewed
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twenty-six people. Although the questions are geared around various
aspects of the Church, the time was short, and the number of interviewees
is small, there are, nevertheless, a number of strengths to these interviews:
(1) All of the people I interviewed are Khasis and questions were
asked in light of the Khasi society. Thus aspects of Khasi cultural identity
came up from time to time.
(2) Interviewees come from the Church of God, from other Christian
groups, and from non-Christians as well.
(3) I am an insider to both the Church and the Society. Thus I did not
need to spend time acquiring preliminary information that outsiders usually
need.
(4) The twenty-six participants (their names attached as Appendix II)
are carefully chosen and they are informed individuals in different aspects
of the Church and Khasi society.
(5) Because I am a Khasi, I have an immediate rapport with the
interviewees. I know how to approach them without any prior
appointment, when necessary. I know the Khasi concept of time, therefore,
interviews were not conducted with a time limit. Some interviews took
many hours.
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(6) All the questions in the plan are flexible in the way I presented
them to the interviewees. In fact, when they are translated into the Khasi
language they have a different impact than if I were to ask them in English.
The data from interviews are vital for the present synchronic account
of both the Church and the Khasis. I will depend on them largely for the
entry point to any culture text. My interest in indigeneity will be irrelevant
unless I seek the present relevance of the Church to the culture.
Ethnohistory
Since this study deals with cultural integration that produced changes,
I have to deal with the past history of the Church as well as the Khasi
culture and their traditions. Thus a second indispensable method for me
here is ethnohistory. Carmack (1972:232) defined it as "a special set of
techniques and methods for studying culture through the use of written and
oral traditions." According to Sturtevant (1966:6), "Three dimensions are. . .
most important for characterizing ethnohistory, . . . concentration on the
past or the present; the use of written or nonwritten documents;' a
diachronic or a synchronic emphasis." In this study, all three dimensions
will be used.
In terms of approach to historical studies, Freedman (1979:85-86)
suggested three kinds:
In the first, the anthropologist seeks to provide some historical
run-up to an otherwise synchronic account; the history is
incidental. In the second, the time dimension is prominent, and an
attempt is made to trace a course of development. In the third, we
revert to synchrony, but now it is a synchrony set back in time;
the anthropologist is concerned to treat a body of evidence about a
past state of affairs as he would a present one if he were in the
field.
Freedman's first method is especially helpful to this study because of
our interest in identifying cultural factors such as religion and kinship, both
in the IChasi society and also in the Church of God, and to demonstrate how
these have influenced each other through time. Thus I will start with the
present synchronic account of a culture text or sign, then work back from
the present to the past to study it. According to Fenton (1962:12), this
approach in ethnohistory is called upstreaming. I agree with Dark
(1957:231) that "an analysis of the present-day culture of an ethnic group
may shed light on its past." I also believe however, that once we get to the
past, it will enable us to have a better understanding of the present.
The data for this part of the study come from ethnographic writings
about the iChasis, written both by the Khasis themselves and by outsiders.
The writings by the Church of God leaders both among the Khasis and the
Americans will be another valuable source of data. Oral traditions both in
the Church and among the Khasis will augment our historical understanding
of this study. And I, being an insider both to the Church and to the society,
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have access to them. All these data will help in historical understanding of
changes in both the Church of God and the IChasi culture.
Participant Observation
Spradley (1980:61) said, "the highest level of involvement for
ethnographers probably comes when they study a situation in which they
are already an ordinary participant." This type is called complete
participation. Indeed this method is critical in studying some practices of
the Church of God, because the Church does not believe in written rules and
regulations. As a result, there are no written materials on them. Therefore,
besides the data from interviews, I have to rely on the data from this
participant observation, and being a IChasi and a member of the Church of
God, whose life's quest is serving the Khasis through the Church of God, I
have the privilege of a complete participation.
Summary and Projections
The major problem 1 have researched in this study is the Church's
indigeneity. From my observation, the more indigenous some of the aspects
of the Church are, the more likely it will grow. In aspects that are less
indigenous, problems abound. This is not to suggest that indigenous
churches have no problems, but they can be understood and explained.
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Thus tensions may be lessened and growth increased. This is the driving
goal behind this endeavor.
The problem under consideration is a missiological-anthropological
one. It concerns the mission of the Church to its people. It asks what is a
Church's identity in its own society? Is this Church relevant to its society?
This calls for an understanding of both Church and society. We propose to
answer that by studying the Church's identity in the light of the society's
identity. Finding these identities and comparing them, we use
anthropological models of Semiotics and Acculturation (culture contact and
Integration). Helping us to understand the process of integration we use
yet another anthropological model of culture change called Innovation.
In this chapter, I have laid the foundations for the rest of this study. In
chapter two, I will seek to identify the identity of the IChasi culture. Who
are the IChasis and what are their worldview themes? Chapter three will
deal with the people called "The Trumpets" and their main teachings and
practices. In the next three chapters (four, five, six), I will focus on the
integration process that has occurred between the two identities, the
Church of God and the Khasi society. The last chapter will give a summary
of the whole study and show how indigeneity affects the growth of the
Church. Then a suggestion is offered that the principles and methods
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followed in this study may be useful in the ecclesiastical study of the world
and the mission of the church. The study, then, will have an answer to the
question of how we do missions relevantly in the ever changing world.
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CHAPTER 1 NOTES
1. Rev. Nichols-Roy's role in the Church of God is discussed in detail in
chapter three. Those who are interested in his social and political
contributions may refer to the following sources about him.
(a) An unpublished manuscript on his life prepared by the Rev. J. J.
M. Nichols-Roy Memorial Committee, Shillong. This is a very
comprehensive treatment of Bah Joy's life from his childhood days to
his death. The committee kept in close touch with his family and
friends in preparing this manuscript.
(b) An unpublished B.D (Serampore 1974) Thesis, "A Study of Rev.
J. J. M. Nichols-Roy's Social, Political and Religious Activities, and their
Impact on the Church and Society in North-East India
"
by J. L. Roy.
This source is particularly interesting in view that the author is a well
respected Presbyterian leader. His statement on page 19 says it all as
to Bah Joy's life philosophy. "Rev. Nichols-Roy's attitude to life
inspired by his commitment to Christ goaded him to a path of total
involvement in the social and political spheres, for to him God is visibly
at work in all the human spheres. God works in politics - God is the
Lord of history. No sphere of human life is left untouched by God."
2. The Church of God does not believe in membership. Thus no
registration of members is available. However, the number of
congregations is exact as of September 1987. This information was
provided by Rev. S. N. langrai, Secretary of the Pastors' Fellowship,
Church of God, Meghalaya and Assam. (See Appendix V).
3. The definitions of these terms may be helpful for this study and for
those who want to pursue this question of indigeneity further.
a) Accommodation: "The respectful, prudent, scientifically and
theologically sound adjustment of the church to the native culture in
attitude, outward behavior and practical apostolic approach
"
(Lutzbetak 1970:341). Tippett (1975:18) suggested that Bavinck took
it further, discussing the various types of accommodation as "external,
aesthetic, social and juridical, intellectual, religious and ethical.
"
But
later on he rejected it and preferred the term "Possessio
"
instead.
b) Adaptation: is similar to the idea of accommodation.
"
The term
presupposed that the Catholic faith prior to Vatican II was above
culture, or rather easily separated from the Euro-centric symbol
system. In fact, for most missionaries, Europe and the faith were
inseparably united. Thus the term adaptation meant the mere external
adjustment or peripheral accommodation of various customs to the
Euro-centric Catholic belief system. The deeper reality and inner
heart of the local culture was to be left untouched. There could be
little or no change in fact until the Catholic belief system regarding the
theology of the church returned with renewed emphasis to that which
characterized the early centuries of Christianity.
"
(Arbucklel 985:86)
c) Possessio: It means to take possession. "The christian life does not
accommodate or adapt itself to heathen forms of life, but it takes the
latter in possession and thereby makes them new"
(Bavinckl960:178-79).
d) Inculturation: "The dynamic relation between the Christian
message and cultures; an insertion of the Christian life into a culture;
an ongoing process of reciprocal and critical interaction and
assimilation between them" (Arbuckle 1985:193-194).
e) Developed Church: A church "is called developed when it attains a
certain state of theological, sociological, and psychological maturity.
When it offers all means of salvation, has a stability, is fruitful, adjusts
to the changing environments, has pastors and flock that are
autochthonous and prophetically challenges whatever sinful or unjust
conditions it discovers, it is a church on the way to becoming
eschatological" (Todd 1 984: 1 80 ).
For a short concise review of the term Cf. Ukpong 1987.
Those who are interested in these and other anthropological
approaches to the study of culture may want to refer to John J.
Honigmann (1976), The Development of Anthropological Ideas.
Schreiter (1985:55) says that "a text can be a set of words, an event, or
even a person." In this study, I have chosen to have larger texts and
treat what Schreiter calls "texts" as "signs." Note that there are no rigid
rules for delimiting the size of a text or a sign, so I have chosen to set
larger parameters for a sign, whereas other researchers may have
chosen more restricted and smaller parameters.
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7. The terms emic and etic were first developed by Linguist Kenneth
Pike from two linguistic terms, phonemic and phonetic. In popular
usage, emic means an insider's view and etic, an outsider's view. For
further information on this, see Marvin Harris (1976) "History and
Significance of the Emic/Etic Distinction.
"
8. For further discussion on the criteria of doing theology, see Conn
1984:211-60.
9. This method is also known as "Structuralism
"
in biblical hermeneutics
(Cf. Johnson 1979).
10. For a comprehensive study distinguishing indigenous Christianity from
syncretism, see Yamamori and Taber (1975) and Conn (1984:176-90).
1 1. For a fuller explanation of this process of recombination or
reconfiguration of ideas, see Whiteman (1983:457).
Map N o . 1
LOCATION OF MEGHALAYA
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Map N o . 2
DISTRICTS OF MEGHALAYA
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Map N o . 3
THE KHASI SUB-TRIBES
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CHAPTER 2
IChasi Identity
Introduction
The iChasis live in the State of Meghalaya on the north-eastern part of
India (see Map 1). This State of Meghalaya was carved from the State of
Assam in January, 1972. There is another major tribe living in the State,
namely, the Garos. The whole State is mainly hilly surrounded by the
plains of Assam to the East, the North, the West, and by Bangladesh to the
South. Thus the portion where the Khasis live is known as Khasi and Jaintia
Hills, and the portion where the Garos live is known as Garo Hills.
Administratively today the State is divided into five districts. These are,
East Khasi, West Khasi, Jaintia, East Garo, and West Garo (see Map 2).
The Khasi tribe consists of four major sub-tribes and three languages
with a number of dialects in each language.
The Khasi Sub-tribes
These are the Khynriams, the Pnars, the Bhois, and the Wars. The
Khynriams live on the upland of Khasi hills, the Pnars on the upland of
Jaintia Hills, the Bhois on the northern slopes of Khasi and Jaintia Hills, and
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the Wars on the southern slopes of both the Hills (see Map 3). The Wars
may be divided further as War Jaintia for those living in Jaintia Hills, and
War Kha^i for those living in IChasi Hills. Though there are differences in
dress, languages and dialects, as well as some customs, the sub-tribes seem
to get their names not from these differences, but from their geographical
locations on the hills.
The Khasi Languages.
The three languages are the Amwi, the Pnar, and the Khasi. ^ The
Amwi language with its dialects are spoken by the Wars of Jaintia Hills.
The Pnar language is spoken by all in Jaintia Hills, except the Wars, and it
also has many variations. The Khasi language is spoken by all in Khasi Hills.
It covers a large area, and its dialects are numerous. Map 4 in this study
shows areas in which these languages are spoken. The Khasi language is
also the written language that is used in school and in church. Almost all
the Pnars and the Wars understand and speak it.
Though there are differences between these sub-tribes, they see
themselves as one people, the Khasis. There is a popular song among the
Khasis that says,
Khynriam, UPnar, UBtioi, U War.
U de/ u paid Khasi baiar
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Roughly translated, it means,
Khynriam, UPnar, UBhoi, U War,
comprise one IChasi multitude.
The song is used very often in political rallies to express the unity of
the tribes and that they are one people. In this study, therefore, when we
look at the identity of the Khasis, we mean the identity of them as one tribe.
I have already established in Chapter One that a semiotic identity of a
culture or a group is its boundary and worldview. In the rest of this
Chapter, I will discuss different criteria for setting up a boundary among
the Khasis and describing different worldview themes.
Criteria for Creation of a Boundary
The basic criterion of creating a boundary among a people is its
opposition to others. Schreiter (1985:63) borrowing from Lotman (1975)
speaks of Internal (I) versus External (E) segments of a boundary in the life
of a people. This is graphically represented by two concentric circles as
follows:
Figure 3: Internal Versus External Segments of a Cultural Boundary
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In Figure 3, the IChasis are within the internal circle (I) and the rest of
the world in the external circle (E). But what are the criteria for
determining who are the people within the internal boundary among the
Khasis? I will discuss four criteria.
Present Habitation
One way to determine who are the people within the internal boundary
is by the location of their abode. That means the Khasis are those who live
in Khasi and Jaintia Hills. This is inadequate, however, because there are
Khasis who live outside of these Hills and there are myrders or nongwei
(foreigners) living in these Hills.
Roots in the Past
Perhaps, one can say, the Khasis are the descendants of the people who
originally inhabited these hills. Two roots are considered in this study.
The Legend of the Seven Huts. There is a legend, and many Khasi
scholars refer to it,^ that the Khasis came directly from heaven. The details
of the story differ, but the essence of it still shows how the Khasis came to
this world. During the golden age, there were sixteen huts or families in
heaven. Seven of those came to earth to cultivate and their contact with the
nine above, which was regular, was through a tree on u ium
Sofipetbnengiium means hill and soiipetbneng means the navel of the
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sky or heaven, and so it means a tree on the hill that reaches heaven). The
IChasis also believe that this hill is the center of the universe. But for some
reason, the Seven huts were jealous of the nine and so cut down the tree
(Rodborne 1984:XVI). The seven families then remained on earth and they
were the ancestors of the Khasis. Today, the Khasis often call themselves,
Ki khun u Hynniew Trep, meaning the children of the seven huts. Rev.
Rodborne (1984: XVI) said this was simply a parable showing how sin came
among the Khasis and that there was no fact as to their being the
descendants of UHynniew Trep. Besides that, historically the number of
the Khasi clans has been increased by those who have come from the plains.
The clan names of such is prefixed by a word Kftar, an abbreviation of the
word dktiar meaning a person from the plains. Onderson Mawrie
(1981:72), one of the noted authorities on Khasi religion and culture today,
wrote:
The Khasi race formerly did not comprise a large population.
Hence when a Khasi goes on an expedition of war to the
neighboring plains to expand his territory he captures
plainswomen, and brings them into the hills, marries them and
gives them names in order to give them and their children the
clan. Then he gives them the religion and performs the rites to
convert them into Khasis and live as full-fledged Khasis. Clans
having the prefix Khar^^e not many and these clans are the
groups springing from the ancestral mothers coming from Ri
Dkiiar[ih.t plains). It is these offspring who have expanded the
Hynniew Trep Hynniew Skumio constitute the Khasi race.
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Although the concept of UHynniew Trep is more a parable than
reality, it has given the Khasis a rallying point to unite them against outside
forces. God Himself has placed them on these hills to dwell and they are
special from all other races and tribes. Thus, it is an essential aspect of
identity. It is not unusual that they claim u ium Sohpetbneng to be the
center of the universe. Many groups of people in the world think that their
places are the center of the world. I spent my Christmas of 1986 in Newton
Falls, Ohio, in the United States and met people there who told me about a
place in their area which they claim to be the very center of the earth.
Migration from the East. On a more scientific level, many scholars
have alluded that the Khasis came from the east.^ The best resource on this
is that of Major P. R. T. Gurdon (1907), a British government officer and an
ethnographer. In his book. The Khasis{.\901:\ 1-18) he mentioned the
migratory tendency of the people from east to west in the area as one
evidence for their coming from the east. Some material culture like
"singular shoulder-headed celts
"
used so much by the Khasis, but found also
in the Malay Peninsula and Burma pointed to the fact that the Khasis had a
connection with the people in Southeast Asia. Then there are linguistic
similarities that linked them to the Mon-Khmer group in Burma and the
inhabitants of the Malay Peninsula. In 1970, 1 was an informant to Alfon
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Weidert, a German linguist who studied Amwi language which is my
mother tongue. Weidert told me that the Khasis are related to the
Mon-Khmer of Kampuchea, because of the similarities of their linguistic
structures. He further stated that the Khasis came to their present home in
three waves. The Khasi speaking group (Khynriam) came first, the Pnar
group came second followed by the Amwi people. Hence a difference in
their languages, though they are one people, and Amwi people are closer to
the Khmer of Kampuchea in their language structure. Although, I have not
been able to uncover a published account ofWeidert's theory, nevertheless,
he is not alone in this view. Bareh (1985:17) says, "the idea is entertained
that the Amwi dialect of Khasi group is more Mon-Khmer than Khasi in
construction. This dialect prevails in the southern Jaintia Hills, and we
suggest that it constitutes a proper link between Khasi and Mon-Khmer.
"
Furer-Haimendorf (1973) clearly indicated that the language group of the
Khasis is Mon-Khmer.*^ Is this one way of identifying the Khasis? So far, it
is a concern only to the scholars and has no impact on our society.
Religion
One can also identify the Khasis by their religion. C. Lyngdoh (1938)
in his writing, "The Rudiments of the Khasi Law of Inheritance," reproduced
in Where Lies the Soui ofour Race ( 1 982:22) has this to say:
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Now a Khasi is a Khasi because of his religion {N/am) more than of
anything else. This is a great fact. To understand him therefore
one has to go deep down into the very root of his religion. It is the
religion in the sense of his
"
Niam\ which regulates all his
thoughts and activities. Forget his religion and you will never
understand a Khasi. I believe that in no other department of his
law does religion play so prominent a part as in this law of
inheritance.
Should Khasis be identified by their religion? Is this the boundary that
differentiates them from the rest of the world? What is a religion to a
Khasi? Mawrie (1981:35) defines it thus: "According to the Khasi, religion
is the relationship between man and God and this relationship is governed
by two factors, namely, Ka Nia and Ka Jutang (reason and covenant)."
The Khasis are very religious by nature. But with the increase of secularity,
some Khasis are less religious. Are they also less Khasi? Again, if we are to
identify the Khasis by religion (man-God relationship), we can ask by which
method of religious expression? Does it have to be only in terms of a
traditional Khasi way of dealing with God? Moreover, do we still have a
pure traditional Khasi religion? Some, like Rev. Rodborne (1984:49ff), think
what we have now is a revised and revitalized Khasi religion. Can a Khasi
who has adopted Hinduism or Christianity still remain a full fledged Khasi?
There was an attempt to outcaste those who converted to Christianity,
especially in terms of inheritance, but now that has changed. Cantlie
(1974:57) noted this as follows:
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At the advent of Christianity in the Hills, a convert was
considered a "san^' (taboo) and lost all claim to property. There
was no inheritance of Christians to non-Christians and vice versa.
In suit No. 41 of 1883 (a synteng case) Colonel Clarke, Deputy
Commissioner, said:- "There is evidence to show that conversion
to Christianity separates a man from his kith and kin. He is
outcasted; he succeeds to no property from his relatives; property
that he would be entitled to goes to his next of kin."
This hostility ceased and Christians were allowed by social
custom to inherit from non-Christians.
The Khasis, who remain in the traditional religion, are clear about
Christianity being a foreign religion.^ But the question of whether the
Khasi Christians are still Khasis is a different matter. In my knowledge, no
Khasi non-Christian has come forth to suggest that the Christians are no
longer Khasis. Thus to identify a Khasi by religious affiliation is not
possible.
Birth and Culture
What is the boundary or boundaries for determining, who is a Khasi?
Though the above factors must be taken seriously, perhaps the necessary
and sufficient condition for determining this boundary is in the birth of a
person and whether that person practices the Khasi culture. When both the
parents are of recognized Khasi clans, the place of birth, religion, and
nationality does not matter. This person is a Khasi. But for that person to
be able to claim his or her Khasihood, he or she must know the Khasi
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language and practice iChasi culture, especially the matrilineal system of
kinship.^
Important Khasi Worldview Themes
The basic boundary above plus important Khasi worldview themes will
give us a better picture of Khasis' identity. It is presumptuous on my part to
think that I can refer to all the important aspects of Khasi worldview. Thus
the question of importance is basically in terms of this study, and those that
I think inform us regarding the basic structure of a Khasi culture. These
worldviews are posited within a sign or signs in the culture. Signs find
their meanings on the basis of culture texts. To illustrate, let us assume that
John thinks God is important in all areas of life. That is his worldview. The
sign is, he prays before he does anything important to gain God's help. The
text in this context is religiosity or spirituality. Thus to determine the Khasi
worldviews, I intend to identify important culture texts or themes^ and
then important signs within those texts.
In my research, there are three texts that comprise the very soul of a
Khasi culture. These are the Religious text, the Kinship text, and the
Administrative text.
Religious Text: A Tension of Righteousness and Fear
This text is expressed in two phrases, ka tip-Blei ka tip-briew
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(knowing-God knowing-man) and ka pyrthei ki ksuid ki khrei (the
world of the evil spirits).^ What it means is that this text has two
components and they must be understood together. The underlying drives
of the two, however, are different. Whereas the first is based on
righteousness, the second is based on fear and greediness (we shall explain
below how this is so). The first is desirable, the second is to be avoided.
Thus there are clear boundaries in this aspect of IChasi worldview.
Schreiter (1985:64) said, "the internal- external boundary works not only in
matters of group formation, but also in the structuring of the worldview."
This distinction between an internal and external boundary is demonstrated
by the boundaries of the religious text of the IChasis (Figure 4), where we
find that man (internal boundary) is in between, with God as external
boundary on the upper level and the evil spirits as external boundary on the
lower level. As we shall see, man has to live with a constant tension of
choice between the two.
God (external)
Man (internal)
Evil Spirits (external)
Figure 4: Boundaries in IChasi Religious Text
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I want now to discuss the two aspects of this text.
Ka Tip-Blei ka Tip-briew (Knowing-God Knowing-man). No one
really knows how long this expression had existed among the Khasis. The
first to use it was U Sib Charan Roy.^ Rev Rodborne (1984:1 19) said, " Yw
tip satia ia u shim ia kine ki ktien kiba mih na u hi ne kaba wan
ha u na kaba pule ia ka Bible" (We do not know whether these words
came from him or he derived them from reading the Bible - translation is
mine).
In the concept of ka tip-Blei tip-briew, there is an idea of God, of
man, of God-man relation, and of man-man relation. These relationships
that a person must have with God and a fellow person express the religious
and social consciousness of the Khasis. It laid the very foundation of how
the Khasis understand themselves as creatures in relation to their creator,
and how they ought to behave in relation to each other. This is the basis of
Khasi religion.
a. God. To the Khasis God is. Mawrie (1981:27) said, "The Khasis hke
the Jews, never seek to formulate arguments to prove that God exists." The
Khasis have different names for God that express His attributes. There are
many expressions identifying the attributes of God. The following are some
mentioned by Mawrie (1981:30-31).
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1 . UNongbuh UNongtha JK(Planner and Creator).
2. UNongsei UNongpy//ong{Q\wtT and Dispenser of life).
3. UNongthaw-bynriew UNongbuh-bynnew{Qve^\.ov of
mankind and Architect of mankind).
^. Ka Nongsynshar bad Ka Nonghukuni{lht Ruler and Supreme
commander).
5 . UBlei long-spah (God of wealth ).
6. Ka lellongkuriGod of the clan).
7. U Leimuluk U Leijaka (God of territory).
8. U Leikhyrdop U 'LeikharaJ{QQ<^QX^zx).
A pronoun if^(she) preceded some of the attributes above, while the
rest have ^(he). Mawrie (1981:28) explains, "to a iChasi the name God is
above the rules of gender and the question of determining the masculinity
or feminity of God cannot possibly arise.
"
Thus the IChasis have a very high
view of God. The above attributes clearly point out that God is
omnipresent, omnipotent and omniscient.
b. Man. He is God's special creation. To him God has given ka
rnglew}^ a gift not given to animals. This ka rngiew is man's
personality and describes his rationality. While on earth he must earn
righteousness {kamal la ka hok). He also knows this world is a temporary
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inn {/ra pyrthei ingbasd^. He came from God and he will go back to God
to chew betel nuts in God's house ( bam icwai ha ing UBiei).
c. Religion. During his sojourn on earth, man has to live in
righteousness. This righteousness, expressed in dealing with God and in
dealing with fellow man, is the core of the Khasi life. R. T. Rymbai
(1980:37-38) states that God gave the seven huts three commandments.
These are (1) itamai ia ka >^i7if'(toearn righteousness), (2) tip-briew,
(knowing-man, knowing-God), and (3) tip kur, tip i'i*^ (knowing
maternal-clan, knowing paternal-clan). Rymbai says.
The import of this commandment is the primacy of a righteous life
which the Seven Huts and their descendants should live
throughout their lives. To live a righteous life, man should not
only speak the truth and act fairly and justly in all his dealings
with his fellow-men, but should be honest in all his very thoughts
and wishes as well (38).
Where is this righteousness based? To a Khasi the relationship with
God is based on Ka y7/^(the reason) and Ka jutang {iht covenant). Ka nia
(the reason) is that man is God's creation and a human being has
covenanted with God to live by God's commandments. Thus, this
righteousness is based on the covenant. Mawrie (1981:35) has this to say:
The principal reason for man is that he is a creature of God. Man
belongs to God during his lifetime as well as after he has left this
world. His permanent habitation is with God. The covenant on
the other hand is that as long as man is alive in this world he
should abide by and execute the command {hukum) of God by
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earning righteousness - and on God's part the covenant is that God
shall take care or man.
How did this covenant come into being? Here again oral tradition
serve us well. The story of Ka krem lamet ka krem latang enfolds the
events that led to the covenant.^ ^ After the bridge on u Ium
Sohpetbneng collapsed another age came. The story goes that a large
tree covering the face of the whole earth grew on top of u Ium D/eng/ei
This hill is on the opposite side of u Ium Sohpetbneng. This was a dark
age for the seven huts, showing they were under the darkness of sin.
Somehow they were able to cut down the tree. But their sinful minds
continued. It happened after that, a man wanted to hold a great feast and
dance for all creatures. It was a great and successful feast. Towards
evening the sun and the moon, sister and brother, came to dance. (For the
IChasis, the sun is a female and the moon a male). Though there was
nothing sinful in their dance, man was laughing at them because of his
darkened mind. To a Khasi there is nothing worst, not even murder, than
an incestual relationship. The sun became angry and fled away io Ka
krem Jamet ka krem latang, far away from man's inhabitation, {krem
means a cave. Ka Jamet Jatang probably stand for a kind of leaf.) The
whole earth was deprived of light and of heat. Man's life was in total
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shambles. The meaning was clear. Darkness has overcome light, sin has an
upperhand on righteousness (Mawrie 1981:34).
Who will go and bring back the sun? Man invited all creatures to
discuss this problem with him. Though all animals sympathized with him,
no one volunteered to go to the sun. Ultimately, the cock offered himself to
go. The beauty of this story is that the cock was naked. Man clothed him
(gave him feathers) before he went to the sun. Because of the cock's
representing man's request, the sun came back. Here we see the idea of ka
nia and ka jutang again. Man sent the cock to reason with the source of
light (righteousness) and God approved. Thus a covenant is man's proposal
and God's approval.
Because of the cock's important part in this legend, the Khasis have
used a chicken or an egg in a divining ritual to discover the cause of
sickness or misfortune. They do this in order to find where they have erred
in failing to live a righteous life (cf. Rabon Singh n.d: 7-10, 17-20).
The religious theme of sin and righteousness, that revolves around
God's command, man's fallen stage, the need for a mediator and covenant,
was strong among the Khasis. On this, Gurdon (1907:1 17) had a very
interesting observation.
But even a religion which is thus unflatteringly described is based
on the cardinal doctrines of sin and sacrifice for sin. Tradition
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amongst the Khasis states that in the beginning {mynnynskong
ka sngh there was no sin, heaven and earth were near each
other, and man had direct intercourse with God. How man fell
into sin is not stated, but it is certain that he did fall. Experts at
"egg healing" never forget to repeat the formula
"
nga briew nga
la pop
"
(I man have sinned). The cock then appears as a
mediator between God and man. The cock is styled
"
C/ khun ka
blei uba kit ryndang ba shah ryndang na ka bynta Jong
nga u briew" i.e the son of god who lays his neck (life) for me
man. The use of the feminine ka biei is no doubt due to
matriarchal influences. There is another prayer in which the
Khasis say, "ap jutang me u biei ieng rangbah me u briew.
(Oh god do not forget the covenant, arise oh man). The idea is
that man has fallen into sins of omission and commission {ka pop,
ka iait ka ieii but that God is nevertheless expected to spare him
and to accept a substitute for him according to the covenant
{jutang). By this covenant God is supposed to have accepted in
exchange the cock as a substitute for man. How the cock came to
occupy such an important position, tradition is vague and
self-conflicting. The fact remains that the covenant of the cock is
the foundation of the Khasi religion.
In the past the Khasi religion has been accused by many of being a
crude form of animism and by others of being demon worship. But Gurdon
recognized the importance of the covenant for the Khasis. He did not seem
to take the legends seriously, probably because of their conflicting details.
We should remember that at his time, at the turn of the 20th century, there
were very few educated Khasis and so many of these traditions were not
yet reduced to writing. He did however take their meanings for the
explanations of the Khasi religion as legitimate.
The obsession with righteousness (right relationship with God and
man) was expressed in their daily life. The Khasis believe that no sickness
or tragedy can befall them as long as they hold on to righteousness. If they
are sick, there must be a cause. Demons or bad spirits can attack them only
if they have fallen from this righteousness. So they attempt to find a cause
that may come from inside known as ka t/.j^f'-//?^ (reasons from inside the
family or clan) or reasons from outside. Once they find the reason, they
offer a sacrifice according to the covenant to cleanse the sin of omission and
commission {ka Iait ka /ei) and to restore righteous living. In the process
of finding these causes of sickness and misfortune, and of the means of
healing and release, many types of sacrifices are offered. Nowadays,
many, including non-Christians, do not first resort to finding a cause for
sickness, but rather take their sick to the hospitals. If medicine fails,
however, then they resort to finding the cause of sickness. There are also
times when they do both, take medicine and offer sacrifice in order to find
the cause. This continuing practice confirms the belief that, even today, the
IChasis must live a righteous life and when they fail they are in trouble.
Ka Pvrthei ki Ksuid ki Khrei {The World of the Evil Spirits). The
strong belief in God did not deter the Khasis from believing in the existence
of innumerable demons and spirits. They are out to get people when
they fall away from God's command. The queen of these spirits is ka tyrut
(the demon of death). Man's sin in the beginning led him to the influence of
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ka tyruL This may be an explanation for death, especially unnatural death.
Among the Khasis who still hold on to traditional belief, they never bring
into the house the corpse of a person who has died from accident, to prevent
the family from the influence ka tyrut Similarly, we can say that all
demon possessions lead to death, which confirms for the Khasis that ka
tyrut is the queen of demons.
There are three types of spirits. These are the ghosts, the nature
spirits, and the household spirits.
a. The Ghosts. When people die, their relatives must perform
sacrifices for them to help their spirits go to ka dwar u Blei{yzx^ of God),
where they will dwell in contentment and not molest the living. Should the
families fail to perform the necessary sacrifices, then their spirits will roam
about the world as ghosts. If these persons had earned righteousness
{kamaJ ia ka tiok) while they lived, then they will not cause harm to the
living. If they were unrighteous people, especially if they had committed
unpardonable sins for whom the "clansmen have refused to perform the
death rituals" (Mawrie 1981:40),^^ then they will be vicious ghosts.
b. The Nature Soirits. Another type are the spirits already there in
nature. Some are known by the places they inhabit like wood (wood
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devils), hill (hill devils), etc. Others are known by the type of sicknesses
they cause like URih (malaria).
c. The Household Spirits. The third kind are those spirits that some
people invite to live with them. People make sacrifices to them and they in
turn are believed to be able to bless the owners. These are the banes of the
Khasi society. Whereas the ghosts and the spirits on the hills and rivers are
no longer taken seriously, even by non-Christians, these household spirits
are believed, talked about, and feared by both Christians and non-Christians
alike. Some of these are ka sabuit, ka shwar, ka bih, ka taro, and u
thIen. I will discuss the last three because of their prevalence and the fact
they are much talked about.
(1) Ka ^/^ (poison). There are many types. Usually people are
effected by eating some food from the owner's house or shop. No one is
sure how this ka ^/i^ (poison) gets into the food. Is it real poison or just an
effect of an agreement between the spirit and the keeper? Mawrie
(1981:45) alluded that it (poison spirit) works according to ka Jingiatang
(mutual agreement) between the spirit and the one who keeps it. When a
person becomes a victim he may suffer and die slowly or he may die
immediately. The most adverse effect of this belief on the society is that
many Khasis avoided eating from some Khasis' restaurant, if they are
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suspected of having this spirit, even though it may be just a rumor. At
times natural ordinary food poisoning may be misinterpreted as Ka bih.
(2) Ka Tara This spirit attacks a person who steals something from
its owner, or borrows something and does not pay it back. The victim
usually suffers with a kind of epileptic fit. He or she may speak with the
voice of the spirit's owner, and even tell who the owner is. When the victim
or his relatives pay back what is owed to the owner, he usually gets
released. Sometimes this household spirit will also attack those that are in a
very friendly relationship with the owner. In such a case confrontation
with the owner may take care of it.
(3) U Thien. This is the most feared and ferocious spirit. A legend
regarding its origin is interesting. Long time ago there was a huge thien
(a kind of snake) in a place called Ka icshaid dain thlenK^ waterfall
where a thien'H^^ cut). Each time people would pass by that cave, this
snake would swallow half of them (cf. Gurdon 1907:173-176). People got
together, from both the hills and the plains, and decided to kill this thien.
After they killed it, they shared the meat and decided to eat every piece of
it The people from the plains ate everything, so there is no u thien spirit
in their midst One old lady from among the IChasis kept a piece for her
grandson. She forgot about it, until one day she heard a voice that
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demanded human blood. From this one source it spread to others who took
things tainted by this spirit, or those who invited it. Some people think that
this household spirit came from the plains, because there is snake worship
among the people in the plains of India.
The keepers of this spirit are believed to get wealth by the blessing of
this spirit. But if they fail to give it human blood, it in turn will shame
them, make them poor, and kill them. The way they get blood is by
murdering people and drawing blood from the nostril. The murderers are
known as ki nongshohnoh. These murders happen from time to time. For
example, on the August 25, 1987, there was such a murder at a place call
Mairang.^^ Another method of satisfying this spirit is by cutting a piece of
hair or cloth of a person. This piece of material is then given to u tiiien.
The victim will suffer slowly, and if not properly treated, will eventually
die at the moment that u tiiien swallows ka rngiew (personality) of that
person. The people who are suspected of being keepers of this spirit are
socially avoided and feared by many people.
There are many ways by which the victims of these spirits are treated.
Nowadays, many are treated by herbal medicines. Often in the past, the
spirits were chased away by ka nia {ihe reason) that they have no right in
troubling a certain person. Rabon Singh (n.d) said "kum ia kine shu beti
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shu sympat da u Jasir, da Jca um da u Jchaw u Jcba, Jane Jci shu Jaw
shu Joit shu on shu niah" (such may be chased away by a certain icind
of leaf, by water, by rice, and by taking them away - translation mine).
Clearly, however, should there be reasons that caused these spirits to afflict
someone, those causes must first be removed.
What about the owners who are afflicted by the constant demands of
these spirits, by the embarrassments and social rejection of the society? No
one seems to know how the keepers of these spirits could get rid of them if
they wanted to. More research on this ought to be done to help those who
want to get rid of this bondage. In the case of Jra taro and u thien, the
traditional common prescription is to throw away everything the owners
owned and come out naked. Friends and relatives may help them with
clothing, but it means they have to break all ties with their old life and start
again. The reason behind this practice is the belief that the spirit brings the
blessings and so it co-owns everything. Many of those I interviewed, both
Christians and non-Christians, agreed to this prescription. The fact,
however, is that we hardly ever see this done and so the evil spirits
continue to cause a psychosis mentality among the Khasis.
Kinship Text: Its Overarching Effect.
This text is expressed in a phrase Jra tip-Jrur Jra tip-Jcha (knowing
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consanguineal and affinal relations). This means that for any person among
the Khasi, one must have good relationships with one's ki kur
(maternal-clan) and i'/i'i^,?(paternal clan).^^ The underlying drive (basic
worldview) here is that for the Khasis, the clan system is the basic and most
important structure of the tribe. This worldview permeates all the signs in
this text. In terms of how a Khasi sees the world, the maternal-clan takes
priority over all other clans and then the paternal-clan before others.
The way in which a Khasi person creates boundaries around the clan
system in relationship with the world may be best represented in figure 5.
Figure 5: Khasi Kinship Boundaries
In this diagram, if a person is at the very center of these concentric circles,
the inner-most circle indicates maternal clan (M.C), showing how
close and important it is to the person. This is followed by the paternal clan
(P.C) in terms of importance. The third circle shows that the other Khasis
(O.Kh) are closer to a Khasi person than any other people (O.P) of the world.
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To help us understand the overarching effect of this kinship text, I will
discuss the following important signs - the matrilineal system, the family,
the maternal clan, the paternal clan, the status of a man, and the rites of
passage.
The Matrilineal System. The iChasi kinship system is matrilineal and
matrilocal. This means that a line of descent is through a mother, and on
marriage a husband joins his wife in matrilocal residence. Nowadays, there
are exceptions in which a wife may join her husband, or newlyweds set up
a new residence. Matrilineal kinship ties are different from those in a
patrilineal system. Figure 6 below will help us understand the kinship ties
among the IChasis.
In Figure 6, the black circle represent Ego, the central female person
by which we identify the rest of the people in this diagram. The white
circles represent females and ail the triangles males. Other indicators in the
diagram are as follows:
Symbols Khasi Kinship English meaning
terms
deikur
deikha
Consanguineal tie
Affinal tie (marrriage)
Woman (Ego)KaBr
Par
Meik
Pai
Meii
Parad
Meikha
Paieit
Mei-ieit
Ka Briew
Paternal Grandfather
Paternal Grandmother
Maternal Grandfather
Maternal Grandmother
A T
Par
Pas/
Pakh
A T
Meik Pai
A
Meii
Khah/
Khar
Pas/Pakh Pa
K 6
Parkh Parkh
tA At
Mei Me is/
Meir
Kong/
Hep
HySh/
PaSh
Utng KaBr HyKy/
PaKy
tA
Kong/
Hep
Pas/
Pakh
Mas/
Mar
A 6A
Nia
HySh/
PaSh
HyKy/ KhKh
PaKy
KhKh
KhKh KhKh KhSh KhKy KhSh KhKy
Figure 6: Diagram of Khasi Kinship Ties.
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Pas Pasan Father's elder brother or
Mother's elder sister's husband
Pakh Pakhynnah Father's younger brother or
Mother's younger sister's husband
Khah Khaheh Father's elder sister
Khar Kharit Father's younger sister
Pa Pa Father
Mei Mei Mother
Meis Meisan Mother's elder sister
Meir Meirit Mother's younger sister
Mas Masan Uncle (Mother's older brother)
Mar Marit Uncle (Mother's younger brother)
Nia Nia Uncle's wife
ParKh Parakha Father's sister's son and daughter
Kong Kong Elder brother or sister-in-law
Hep Hep Younger brother or sister-in-law
HySh Hynmen Shynrang Elder brother
PaSh Para Shynrang Younger brother
Utng U tnga Husband
HyKy Hynmen Kynthei Elder sister
PaKy Para Kynthei Younger sister
KhKh Khunkha Children of brother or maternal uncle
KhSh Khun Shynrang son
KhKy Khun kynthei daughter
In this diagram, there are four levels of relationship to Ego: ( 1 )
Grandparents on both sides, (2) parents on both sides, including maternal
uncles, (3) brothers and sisters on both sides, and (4) children of Ego on
both consanguineal and affinal sides. Ego's maternal grandmother (Meii),
her mother ( Mei), her mother's sisters (Meis/Meir) and their children
(HySh/PaSh and HyKy/PaKy), her maternal uncles (Mas/Mar), her children
(KhSh and KhKy) and the children of her sisters (KhSh and KhKy) are of one
consanguineal clan. Ego's mother's sisters are actually her mothers also
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because they are born of the same mother. All the children of these
"mothers" are Ego's siblings. The children of all Ego's female siblings are
her children. Note that both the children of the maternal uncle and the
children of Ego's brother are Ego's affinal children.
Ego's paternal grandmother, her father, her father's brothers, her
father's sisters, and her father's sisters' children are affinally (through
marriage) tied with Ego. The term Meikha (paternal grandmother) is a
combination of two words - mei, meaning mother, and kha, meaning born.
What it means is that Meikha provides Ego's father without whom Ego
could not have been born.
The importance of this system is in terms of the line of descent and
inheritance. The knowledge of the line of descent is important not only in
terms of the family name, but also in terms of marriage. The marriage rules
among the IChasis are very strict, and any marriage relationship that does
not follow the affinal kinship rules is considered a heinous crime. The rules
differ from place to place to a certain extent. In general, however. Ego can
marry someone from the third level (brother's level) on the affinal side.
All inheritance, except in the case of the Wars of iChasi Hills, goes to the
women, with the youngest daughters enjoying the lion's share of the family
property. Among the Wars in IChasi Hills, men too enjoy their family shares
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of inheritance.^^ That means males too are entitled to ancestral property.
Traditionally, a woman is the keeper of the religious rites and ceremonies of
the family, as well as a refuge for family members who are struck with
misfortunes. But contrary to some people's thinking, the IChasis are not
matriarchal. It is the man, either as a maternal uncle or a father, who rules
and administers the affairs of a family and clan.
The Maternal-clan {Ka Kui^. To a IChasi, a person is nothing without
his maternal-clan (Ki Urur). This helps us understand the importance of
genealogical accounts of tribes, in the Old and the New Testament. For
example, I have a profound appreciation for the interesting genealogy in the
Gospel of Matthew (chapter 1 ). It links Jesus to David, to Judah, to Jacob,
and then to Abraham. It gives Him the authenticity of identity in the midst
of a clan-conscious people, the Jews. I am amazed at how God used this
system in His incarnation.
The Khasi tribe is based on the foundation of a clan system. Singh
(1980:45) described the basic structure of a clan as follows:
Each clan has its triad, Ka lawbei, the ancestral -mother, the
progenitrix; U Tfiawiang, the ancestral -father, the progenitor,
the founder of the clan and the institutor of the clan's Great
Ossuary ( Mawbah); and USuidnia, the eldest son of Ka lawbei,
the ancestral maternal uncle of the clan, the one who intercedes
on behalf of the members of his clan before the Creator for their
misdeeds and sins of omission and commission.
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The clan, generally, is the basic unit of identity in the kinship text of
the IChasis. When I meet another IChasi, for introduction I would ask him
first his clan {ka kui) and not which family (nuclear) he comes from. Then
I might enquire about his father's clan {ki kija), his place of birth and so on.
The children's family name comes from the mother s side. Thus all
persons with the same family name are of the same clan. At times, two or
more family names may be considered shikur{oX the same clan). For
example, I am a Potisngapan^ all people who bear the namePoiisngap are
of one clan. But we were not always Pohsngap. A long time ago, we were
Manar. But the story goes that our great grandmother hid in a beehive
during a tribal war and was saved. So her descendants are called Ki
Pohsngap. Poh is an abbreviation of hapoh{\iVi<iev), seng is an Amwi
term for a hive, and ngap means a bee. So the name Poh-seng-ngap,
which in the course of time was pronounced as Pohsngap, means under
the beehive. Even as I have brothers, sisters, mothers, aunts and uncles
among the Ki Pohsngap, I also have them among the Ki Manar. Ki
Pohsngap and Ki Manar are shikur{o{ one clan). Any marriage
relationship among them is incestual and an unforgivable sin.
The Khasis believe,
"
Ki dei ki kur ha ka iap ka inri' { it is the clan
that matters or helps in life and death). So the bigger the boundary of a
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clan, the better is the person's life. For that reason, children are desirable.
But girls are especially desirable because it increases the strength of a clan.
A person is benefited by his clan and so it is a grievous sin, known as ka
rem /awbe/\ to not show respect to them (Singh 1980:49).
The Paternal-clan {Ki Khd\. Ego's affinal relationships are traced not
only through her father's clan, but also through all the clans of her mothers'
husbands, as well as through all the clans of the spouses of her many sisters
and brothers. This means, Ki /'y^.j (paternal-clans) of Ego (see Figure 6) are
not limited to her 'Father's Sisters' (Khah/Khar) and their siblings, but also
to the clan of her "Mother's Sister's Husbands (Pas/PaKh). Ego, however,
will be closer in terms of relationship with the clan of her biological
father (Pa).
The children are the fruit and blossoms of the father's clan (Mawrie
1981:54). Disrespect shown by children to their father's clan is also a
grievous sin known as ka rem tijawiang. Both ka rem iawbei and ka
rem thawlang are considered sins against God known as ka byrsiefi
(Singh 1980:49).
The Family: Though the clan is important, the family is equally as
prominent. In fact, with the influence of Christianity and education, the
family seems more and more to occupy the central place in the life of an
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individual. The meaning of a family, however, centers around a
grandmother more than the mother. For a Khasi then, all the sisters of Ego's
mother are his mothers (Figure 6). She differentiates in addressing them
only by their rank of birth. Thus she has ka me/{the mother that gave
birth to him), ka meisan (the mother older than ka mei), ka meideng
(middle mother), ka meirit [younger mother), and ka meiduA [youngest
mother). All the children of these mothers are her brothers and sisters. So
Ego (Figure 6) is a sister (younger or older as the case may be) to a large
group of siblings. The meaning of a family therefore has a broader base
than the Western understanding.
Position of a Man. What is the place of a man in a system where he
neither inherits nor perpetuates the family name. Rymbai (1980:39) notes
that
contrary to the mistaken notion of outsiders, we find man twice
honoured. In his sister's home he is
'
�/ JCni tia ka iap ka ini (an
uncle in life and death) for he protects and defends the home; and
in his wife's house he is
"
U JCpa ba lafi ba iai" (a father, able
and steadfast) for he is God's instrument to increase the tribe of
his wife.
So a man is bestowed with authority not only in the home but
especially in the society. In the past, when it came to the society's affairs, it
was a man's world. An example of this male domination can be seen in a
Khasi (Assembly/parliament) where as Singh ( 1 980:5 1 ) says.
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"women, males without mustaches, drunkards and children were not
permitted in the durbar"^^
The Rites of Passage. According to Van Gennep (1960:1 1), the full
scheme of the rites of passage includes separation, transition and
incorporation. These three stages do not necessarily happen in all cases.
For example, in the case of birth, there is more of an incorporation than
separation, while death involves more separation than incorporation. In
sharp contrast to many cultures in the world, the absence of any rite of
initiation at puberty for both boys and girls among the Khasis is
conspicuous. In this study, I will discuss not only the regular rites, but also
other status changing events like divorce and ancestor veneration. The
purpose in discussing these rites for this study is to see their importance
and understand the practices of these rites in the Khasi society, and to
enable us to explain the cultural changes that have occurred in this area.
The following "rites of passage
"
are of importance to this study.
a. Naming Ceremonv ( Ka Jer Khun). This ceremony is held on the
very day the child is born, or at the latest the next day. On this day
relatives gather together along with invited friends where they perform the
ceremony. Symbolic representations of the bow and arrow if a boy, or a
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bamboo cone and a strap if a girl, are placed on the altar. The ceremony is
performed by the maternal uncle of the house.^ ^
It is clear that the birth of a child, the future of the clan and the tribe,
is a special blessing in the family. Thus, each naming ceremony is
celebrated with food. In a naming ceremony, three underlying concerns
can be seen. First, giving a child an identity or status as a male or a female
with a name. Second, choosing the right name. Mawrie (1981:76) observes
that the IChasis usually suggest three names, and through divination choose
one of the three. The name chosen is one that ka a? (f^^/ (ancestress), u
thawlang {zxice%Xx)v\ and u si//'(/n/'a iancestrai maternal uncle) agreed
upon. Thirdly, there is a concern for the health and well being of a child. A
wrong name will make the child sickly, showing that the trio above are
displeased, in which case a new name is sought.
b. Marriage. The key element in marriage is that, long before a couple
comes into matrimony, the question of their clan relationship must be
clarified to avoid ka sangia taboo). Among the IChasis generally,
matrimony is a mix between love and an arranged marriage. If a man and a
woman are attracted to each other, then they go through their elders to
bind the relationship in marriage. The uniqueness of marriage among the
IChasis is expressed by Mawrie (1981:64) who notes that "the institution of
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marriage is neither a covenant nor an agreement or contract, but is a
mutual adventure between a woman and a man in a harmonious blend of
mind and thought to establish a family.
"
Jyrwa (1984:50ff) seemed to give
this matter a heavier weight than Mawrie. According to Jyrwa, marriage
has both a religious and a social significance.^^ Thus it is not exactly a
mere adventure between a woman and a man. Mawrie is right, however, to
the extent that the annulment of marriage (divorce) does not require a legal
recourse. In marriage, in this matrilineal society, both the man and the
woman retain their clan names, with the children taking the clan name of
their mother.
c. Divorce. Though I agree with Jyrwa above that marriage has both
religious and social significance, Mawrie is right in terms of legality, that
marriage is a mere mutual adventure between a man and a woman. It is
not surprising, therefore, that divorce in traditional culture is done simply
by the exchange of cowries or coins between the couple in the presence of
elders, when there is a mutual agreement to the divorce. When both the
parties do not agree, then the party asking for divorce has to pay a nominal
fine known as ka baimynrain khmat. When the divorce is complete it
will be announced in the village or locality, implying that both partners are
free now to marry again. This separation may not be as traumatic for the
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wife as it is in other societies because the wife has the support of her clan
and the children always belong to her.
d. Bgath. The dead are cremated and the bones are collected in the
clan cairns. Many rituals are performed from the time of death until the
bones are collected and safely placed in the cairn.^^ The dead are treated
with great respect. The body is usually kept two or three days in the house,
whereby ki kur i-z i-i^tf (maternal and paternal relatives) and ki Jok ki
/t?/- (friends) come to pay their homage to the departed and offer
consolation to the bereaved. Since the IChasis do not take into the house the
corpses of those who died from accidents because they are afraid of ka
(queen of death), they build a shed outside the house until the time
for cremation.
e. Ancestor Veneration. It is incorrect to say that the IChasis worship
their ancestors. But the veneration they observe borders on worship,
though it ought to be differentiated from the meaning of the worship of
God. The Khasi clan's foundation is in the first ancestress, first ancestor,
and first maternal uncle. In many occasions of family life, for example in
the naming ceremony, this trio is called upon. In some places and through
special ceremonies, sacrifices are offered to these three. Traditionally there
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was a belief that the dead may aid the living .^"^ Gurdon (1907:1 10) quoting
U Hormu Rai Diengdoh writes:
... the real religious demand amongst the Khasis is the ai bam, or
giving the food to the spirits of deceased ancestors, in order that
the latter may aid the living members of the clan with their help,
and bless them. To honour dead ancestors is the duty of every
Khasi, and he who wilfully neglects this duty it is believed, will
neither receive their help, nor be defended from the influence of
the numerous spirits of evil in which the Khasis believe.
The main thrust in the above expression is honoring the dead. It is true
that the dead have assumed supernatural status, but they are still part of
the family. Just as the living elders are honored and fed, and they in turn
take care of the younger ones, so is the relationship with the departed
members of the family. Rabon Singh (n.d) in his list of Khasi religious
sacrifices did not mention any that would show worship of ancestors. But
he (50-51) mentioned the way in which monoliths are erected to honor the
ancestors for the welfare of the family.
Administrative Text: Authority and Individualitv
The administrative text is expressed in the phrase of ka tip-fiima ka
t/p-s/ma^^ (knowing one's country) . This third text enables us to address
two important concerns. Firstly, the type of administration that we have
among the Khasis, and secondly the question of authority and individuality.
Together they help a Khasi person define his or her identity within a larger
society. Who is he or she in the society? What is one's status, one's roles
and responsibilities in the society? The underlying worldview assumption
expressed here is that each Khasi, especially each male, is important and has
a say in the welfare of the societal administration and well being. In this
text, I will discuss two major signs, namely, (i) khasi democracy, and (ii)
authority and individuality.
Khasi Democracy. The Khasis as a people had been a conglomeration
of small, sovereign and petty states until the British conquered them in the
nineteenth century.^^ These states might have been under u sy/em{ a
king), u lyngdoh ( a priestly king) or u wahadadar{a ruler directly
elected by the people in Sheila, one of the administrative areas among the
Wars of Khasi Hills). These institutions survived the British rule and they
exist today, though with insignificant authority. Nowadays, they have far
less power under the District Council, a local government that is charged
with the welfare of the Khasi tribal people. Practically then, those great
institutions are no longer as important as they used to be, but the
worldview behind them, the question of authority and responsibility, the
question of the roles of rulers and the ruled, remains in tact in Khasi
mentality. The worldview themes behind these great institutions is known
as Khasi democracy'. It means that in any Khasi state, be it under u sy/em.
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u lyngdoh, or u wahadadar, each male member has a say in the welfare
of the society and that the rulers do not act on their own without the
consent of an assembly. There is a danger in simplification, but to help us
understand, let us take a very simplified form of a State under u syiem. At
the top, there is u syiem. Under him, there are myntrisi ministers) who
form Ka durbariconncW) and who help him rule. These myntris are
either the representatives of clans or headmen or both.^^ In other words,
these myntris represented the people, and people s ideas and views were
expressed through their local durbars This fits in well with the
democracy today under the Indian government. In the Khasi States, we had
the king, the ministers, and the plebeian, just like a State government today
where we have the chief minister, the ministers, and the electorates. Let us
look at these three layers of Khasi democracy.
a. USyiem ilhe King). Bareh (1985:245) says, "the State council was
to be responsible for the Syiem selection and coronation and for his
disposal alike if he acted arbitrarily to the wishes of his people." Clearly
then, a king cannot be installed for life unless he is good and mindful of the
welfare of the people. They would vote him out through their
representatives. The king is also known as u syiem u /cmie{i\\t king the
mother). To be called a mother is a high honor in this matrilineal society.
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but it also involves the responsibility of sheltering and taking care of the
children. Sometimes he is called u pa-iem, a shortened form of u syiem
u icpaixhe king the father). As the father, his qualities must befit him. He
must be of high integrity and sound in judgement. Even his physical
abilities are important. Thus Bareh (1985:236) said, "under the system, a
lame, deaf, dumb person or having physical deformity was disqualified.
Moreover, a person beardless or less moustached had no right to claim for
the office of the Syiem as well as of the other dignitaries.
"
b. KiMvntri (The Ministers). These are mostly clan, and in some
cases, village representatives. They help u syiem in general
administration and they are the link between u syiem and the people.
They are matured male members, wise in counsel, fit to be with the king,
and deemed fit by the people to be their spokesmen. One of their qualities
must be an ability to listen to the cries and opinions of the people.
c. Ki KJjun Ki ijaiar(l\\Q Children of the Kingdom). The rest of the
people in the kingdom are known as the children of the kingdom. This is
understandable, if u syiem (the king) is both a mother and father, and
probably, we can say that Jcimyntris (the ministers) are the uncles in the
kingdom. And if those ruled are the children of the kingdom, they have all
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the rights and privileges. Thus we do not have any known history of
slavery or serfdom among the Khasis.
Authority and Individuality. In the above sign, the Khasi democracy, it
is easy to find that the real authority in administration lies with the people,
especially the males. Mawrie (1981:92) says, Tn all things the power of the
people ranks supreme. The Syiem s power is delegated so as not to collide
with the supreme authority of the people." But the males lead not on their
own behalf, but on behalf of the clans. In other words, on behalf of the
mothers from whom the names and inheritances of the clans have been
given. The Khasi male members love to call themselves Ki Jchun dap
shynrang (sons full of manhood) and Ki Ichla lea pk^/V (literally, tigers of
the sword meaning the fighters). Indeed, in the history of the tribe, they
have proven themselves to be so. They were always ready to lay down
their lives for their clans, their king and the kingdom. But they also want to
have a say in all the affairs of the State. The place to voice this is in the
village durbar, where every adult male member is allowed to sit and speak.
Of this durbar, Bareh (1985:255) writes:
The village Durbar (Durbar shnongJ'Hzs quite a resourceful
Durbarm which all the male adults sat and resolved upon vital
issues. This Durbar^as concerned with providing directives for
day-to-day administration and actually acted as the court to
dispose of cases and inflict penalties upon wrong-doers. It
implemented development schemes such as road and
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bridgemaking, provision of water supply, construction of stone
monuments and imparted in the training in the art of self
government. It arranged election or deputation of representatives
to State councils. It prescribed rules of conduct and because of
the total village participation, it became itself a training ground in
citizenship, welfare, oratory and even in the resumption of
economic activities. It channelised different means of village
education acquainting young men in warfare, dance, music, social
service, and specialization in other subjects including the use and
veterance of martial arts. ... It sent up such select court cases to
the circle or the Supreme court presided over by the Syiem"
With such a system, we can understand that a Khasi is a person who
wants to assert his individuality , express what he thinks and has to say. It
is important that he is heard. But having done so, he is willing to bow to the
consensus of the community, for he is part of it, his identity and his well
being depend on its existence and prosperity.
Summary
In this chapter, I have tried to define the identity of the Khasis in terms
of the boundary by which they see themselves in contrast to others, and by
their worldview. We have seen that the basic boundary for identifying
themselves is parentage and practice of the Khasi culture. The Khasis are
those with Khasi parents and practicing the culture. But that is only an
outer form of identity. The total Khasi personality (total identity) must also
include their worldview. If we can define this Khasi worldview in one
sentence, the Khasis are the people who live to earn righteousness. The
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meaning of this righteousness is right relationship with God and with all in
the society.
In terms of this worldview, I have discussed that there are three
worldview themes that identify the very soul of the Khasi society. These
are the worldview themes of religion, of kinship, and of administration.
In the religious theme, the Khasis stress this right relations by
observing the commands of God and by living harmoniously with fellow
human beings. When the people fail to do that, evil spirits are always
around to make them sick, or take their lives away. The solution is to turn
back to God and ask forgiveness for any sins of omission or commission.
Then only will their sickness be healed or the evil spirits not have the
power to cause trouble on them.
In the kinship theme, the Khasis are matrilineal but not matriarchal.
We see that the clans ( both maternal and paternal) are important to the
lives of the Khasis. Breaking clan rules is tantamount to committing crimes.
An incestual relationship is the most heinous crime which is unpardonable.
Thus for any one to earn righteousness, that person must know his or her
maternal-clan and paternal-clan, observe the clan rules and perform the
duties according to the demands of the Khasi kinship system. Within this
system, the meaning of a family, the understanding of affinal and
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consanguineal relations, and the positions and statuses of both men and
women are defined. Honor for the dead is called for, as they continue to be
part of the family and clan.
In the theme of administration, the Khasis have their own rulers. But
their administration is so democratic, that the real power and authority lie
with the people. Thus an individual can fully express himself or herself, yet
always live in tune with the clan and the community.
There have been a lot of changes in the Khasi society since Christianity
and Western secularity came among the people. But these underlying
drives of righteousness and fear, of kinship and individual importance
continue to run through the veins of all Khasis, whether they are in the
traditional faith, are Christians or secularists. In other words, the core
identity of the Khasis have not changed much despite the introduction of
modernization and Christianity.
CHAPTER 2 NOTES
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1. Historically, the Pnar and the Amwi languages are the dialects of the
Khasi language (Bareh 1985:17). But in terms of mutual intelligibility,
they are languages. For a differentiation of a language and
intelligibility see Lehman (1976:276) and Casad (1974:5). The
intelligibility of the Amwi language to a Khasi speaking person is
almost nil. I know this for a fact because I am an Amwi speaker and
my wife is a Khasi speaker. The intelligibility of the Pnar language to
a Khasi speaker may be less than 20% (naturally more study needs to
be done on this).
2. Rev. Rodborne (1984) surveyed the account of this story by many
Khasi scholars.
3. Those interested in this subject may consult Dr. Bareh (1985) and
Gurdon (1907).
4. Mon-Khmer is within the larger language family known as
Austro-Asiatic. Thus Khasi is an Austro-Asiatic language (see Ruhlen
1976:89).
5. I interviewed two prominent Khasi leaders who are still in traditional
religion, namely U Hipshon Roy and U Kistobin Rymbai, regarding this
question. Both of them have no hesitation to say that Christianity is a
foreign religion, but do not say that Khasi Christians are non-Khasis.
6. See matrilineal system of kinship in this study pp. 69-73.
7. Opier (1945:198) expressed a similar idea of "text" as "themes". He
said, "in every culture are found a limited number of dynamic
affirmations called themes, which control behavior or stimulate
activity." William Conley (1976) has used Opler's idea of dynamic
themes in studying a tribal group in Indonesia in relation to their
conversion to Christianity.
8. Ka pyrthei Ici Icsuid lei /chrei{l\it world of the evil spirits) is not
talked about much, not because this text does not influence every day
social life, but rather because it is a topic that is difficult to understand,
is full of fearful things and unpleasant, and so to be avoided.
9. Following his father U Jeebon Roy, U Sib Charan Roy was one of the
first revivalists of Khasi religion after the British came. See Rodborne
(1984:49): and Jyrwa (1984:188ff). Others were U Rash Mohon Roy, U
Radhon Singh Berry, and U Chandranath Roy. For their life sketches,
see Khasi Hentage{.\919) edited by U Hipshon Roy.
10. For further discussion of this word, cf. Mawrie (1981:25) and Jyrwa
(1984:81).
11. Jyrwa (1984:83ff) gives a detailed description of this story.
12. Jyrwa (1984:83) said that the leaf is that of an oak. According to him
the cave and the leaf figuratively stand for the altar. Since oak leaves
are used in sacrifice, he made the conclusion of the identity of the leaf.
But the Khasis have another leaf by name ica Jamet, that grows in
dark, damp places under thick forest where it is difficult for the sun
rays to reach and man to get there,
13. For the names and methods of these sacrifices see Rabon Singh (n.d) in
Ka Kitab Khein-niam Jri Khasi, and Jyrwa ( 1 984:9 1 ff). Rabon died
a Christian in 1910 and according to Marwein (1987:98), "he was
against blind faith and unreasonable restriction to take part and
witness some of the indigenous cultural practices of the Khasis."
14. C. M. R Sawkmie (1984:35-38) listed almost all the names of the spirits
and demons according to Khasi beliefs.
15. Mawrie (1981:40) did not say what those unpardonable sins are, but
Rymbai (1980:38) said that they are incestual relationships. Singh
(1980:51) added more to include murder and others.
16. G. Shullai gave this suggestion in my interview with him.
17. The name of the woman killed was Rose Mary Ripnar, and this news
appeared in the Newspaper Dongmusa (ed. P. Marwein), Sept. 4,
1987, Vol. Ill No. 36.
18. The term maternal-clan and paternal-clan are borrowed from R. T.
Rymbai (1980:38). This must be understood in the context of the
matrilineal system of the Khasis where maternal-clan is consanguineal
and paternal-clan the affinal one.
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19. Cantlie (1974:43) described the inheritance among the Wars of Khasi
Hills.
20. According to Singh ( 1 980:5 1 ) the Khasis believed that God himself is
present in the Khasi durbar. Hence no one should show any
disrespect to ka durbar
21. For a more detailed description of this ceremony see Mawrie (1981:76),
and Jyrwa (1984:93).
22. See Jyrwa ( 1 984:50ff) for a detailed description.
23. Cf. Jyrwa (1984:94ff).
24. Cf. Gurdon (1907: 109); Bareh (1985.333); Jyrwa (1984:1 10).
25. Ka tip-hima ka tip-sima{)[.m^'m% one's country) was pointed out to
me by G. Shullai in my interview with him as another important aspect
of basic Khasi culture.
26. Bareh (1985) gave a detailed and comprehensive discussion of the
Khasi States, and their conquest by the British.
27. See Bareh (1985:249) for the classification and composition q\ Ka
Khasi durbar
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CHAPTER 3
The Church or God Identity
Introduction
The Church of God in this study means the Church of God among the
iChasis living in Meghalaya and Assam, India. Thus the 406 congregations
(see Appendix V) do not include the few congregations among the Karbi
people of Assam. These people are the result of a mission effort of the
Church of God in Meghalaya. Almost all the 406 congregations are in Khasi
and Jaintia Hills in Meghalaya, though there are a few in the State of Assam,
besides the Karbi congregations mentioned above . Even these few,
however, are congregations formed by the Khasis who, for economic
reasons, migrated from Khasi and Jaintia Hills. Therefore, they have and
practice the same Khasi culture as those who live in Khasi and Jaintia Hills.
The headquarters of the Church is at Qualapatty in Shillong, the capital city
of Meghalaya.
The Church of God was shaped in the beginning by many forces, as we
shall see later in this chapter, when I discuss its pioneer. Rev. J. J. M.
Nichols-Roy. But to begin with, we can hardly speak of the origin of the
Church of God without referring to the Presbyterian Church among the
Khasis. As Cunville (1975:83) cogently notes, "in the beginning it (the
Church of Godl grew from stray Presbyterians.
"
Indeed all the earliest
pioneers among the Khasis we could think of, beginning from 1901, came
from this denomination. Therefore, the Presbyterians' image of the Church
of God, both past and present, is important in describing it. In August 1987,
I interviewed two prominent Presbyterian leaders. When asked what they
thought of the Church of God, Rev. Shanpru expressed that the Church of
God people tended to be exclusive in the past but that this tendency is less
now under new and emerging leadership. Rev. J. L. Roy, whose 1974 thesis
on Rev. Nichols-Roy has given him a better insight into the Church, is of the
opinion that the Trumpets, namely, the Church of God people, are dedicated
and deeply rooted in their faith. Jyrwa (1984:202), another Presbyterian
leader, mentions the Church of God by name along with the KJPC (Khasi
Jaintia Presbyterian Church), Catholic Church, and others as constituting a
Khasi church. This positive image of the Church of God by the Presbyterian
leaders is a far cry from what it was in the beginning. Mrs. John Roberts
(S. M. Roberts 1907), speaking of the revival of 1905,^ saw the Church of
God as misleading the faithful. Narrating the story of one deacon, she said.
The FATHER OF NOSI was a deacon in one of the Churches in
Khasia (sic), but a few years back he was led astray by some who
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were teaching the doctrine of Perfectionism, and who called
themselves the Church of God, thus out-casting all other Churches.
Their teaching of instantaneous holiness fascinated him, and
thinking he had found a short cut to entire sanctification, he
turned away from the Church of his boyhood, and joined himself
with this new sect, whom the Khasis persisted in calling Gospel
Trumpeters.' (1907:54)
Due to this revival of 1905, the FATHER OF NOSI reverted to the
Presbyterian Church. But the above quote helps us to see the attitude of the
Presbyterian Church toward the Trumpets at that time. This is not difficult
to understand since the "Trumpeters" were ex-presbyterians. In 1907, the
Presbyterian Church among the Khasis was more than fifty years old and
many thousand strong.^ Thus for a new group like the Church of God to
challenge its teachings, the Church of God did look to the Presbyterians
like a threatening sect.
If the above is representative of the Presbyterians' attitude toward the
Church of God, then it also helps us understand the Church of God people.
They are people concerned with holiness and perfection. All the Church of
God members that I interviewed still emphasized holiness, showing that it
remains one of the Church's main teachings. This means that a person must
be free from sins and continue living a holy life.
But how do the Trumpets see themselves? What is their self-identity?
Semiotically, a cultural identity of a group is expressed through its creation
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of boundaries and its worldview. How do they identify themselves in
relation to others? What is their worldview?
Criteria for Creation of Boundaries
There are three ways by which the Church of God people create these
boundaries. I call these, People-boundary, Faith-boundary, and
Birth-identification-boundary. The first two explain the way the Church of
God people see themselves against others, and the last one defines who
really is a member of the Church.
People-boundary
In terms of People-boundary, the Church of God people see themselves
totally as IChasis. They are Khasis against the rest of the world. They
would include themselves as the children of the seven huts, without
subscribing to a literal interpretation of the tale. They follow the
kinship-boundary of the Khasis in the same manner as those in the
traditional Khasi faith.
Faith-boundarv
In terms of a faith -boundary, the members of the Church of God see
themselves as different from other Khasis of other faiths, and even other
groups of the same Christian faith. They feel that they have a distinct
message in holiness, different from other groups. There are, however, some
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groups more than others that the Church of God people feel closer to in
their teachings and practice. To illustrate this, let us look at Figure 7.
Figure 7: Faith Boundaries of the Church of God
In the center would be the Church of God (C. G) as distinct from other
groups in its teachings and practices. The first and nearest boundary would
be other protestant groups (0. P. G), though among them, the Presbyterians
would be the closest to the Church of God. In my interview of Rev. Presley
Lyngdoh, an ordained Anglican deacon, he thinks that the Church of God
are more or less like the Presbyterians. It only shows perhaps that the
Presbyterians have influenced us more than any other group. The next
boundary after the Protestant group would be the Catholics (C. C) followed
by the IChasi non-Christians (K. N. C). The last boundary would be that of
other faiths (0. F), like the Muslims and the Hindus.
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Birth-identification-boundary
What malces one a member of the Church of God? ^ The Church has
no Statement of Faith and does not believe in the registration of members.
The Church believes in the experience called "the second birth," but not all
members have had this experience. The Church teaches holiness, but not all
members live a holy life. The Church preaches against smoking and
chewing of betel-nuts, but many members do not observe this teaching.
What then are the criteria for one to be considered a member within the
inner circle (fig. 6) called the Church of God? The two criteria are birth
and identification. When one is born of Church of God parents, he or she is
a member until the person chooses consciously not to belong. By
identification, I mean a person has accepted Christ in the Church of God and
attends regular meetings, claims to be a member, subscribes to the
teachings of the Church, and is acknowledged by other members that he or
she belongs to the Church.
Important Church of God Worldview Themes
Having defined those boundaries for the Church of God, I want to
discuss its worldview. How does the Church understand itself and the
world? To enable us to get into its worldview, we have to identify various
texts in the Church and the signs within those texts. In this study, I would
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like to discuss four important texts, namely, the personality text, the
doctrine text, the praxis text, and the administrative text.
In the personality text, I am speaking of an assemblage of persons who
have given leadership to shape the group. Thus the signs would be the
many leaders, past and present. One can have a fair knowledge of a group's
identity by knowing its leaders. In this study however, I will confine
myself to Rev. Nichols-Roy. The doctrine text includes all the main
teachings of a group. In this study, I will emphasize repentance, holiness,
and healing. The praxis text indicates the methods or ways in which the
doctrines or teachings of the Church are practiced and propagated. The
signs within this text will include worship, ceremonies, and communication.
The administrative text explains to us how the Church is governed. It tells
us who are the authorities and the role of each member in the body. The
signs in this text will be three administrative bodies, and the question of
leadership.
Personalitv Text: Rev. J. J. M. Nichols-Rov. the Father and Leader of the
Church
In addition to Nichols-Roy, many other leaders have contributed in
shaping the Church of God. Names like Wolley Mohon Roy, Jobin Roy
Khain, and Shing Dhar are still fondly remembered by many Church
members. Among those who are still living, leaders like M. W. Laloo, K. R.
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Suting, and K. W. Nongbri^ have contributed so much to the growth and
identity of the Church. But Nichols-Roy is the recognized leader and
founder of the Church, the one who more than any other has really shaped
and influenced the Movement to what it is now. Even today, twenty-eight
years after his death, words, teachings, and practices in the Church are
referred to and weighed against his teachings. In a way, the Church of God
today still lives in his shadow, struggling to find its identity in the post
Nichols-Roy era. His story is nearly synonomous with the history of the
Church. If the Church is a family in this matrilineal society, then he is a
mother, a father and a maternal uncle. Therefore, I will deal with him
alone as a major sign in this personality text, for his life reveals a lot about
the beginning and the character of the Church.
His Early Life (1884-1898). He was born Joy Mohan on 12th June
1884 at Mawsiarwait in Sheila village. His parents were ICa Rimai
Syiemlieh and U Khajendra Roy. When he was a boy his family members
were non-Christians except his eldest brother who was a member of the
Presbyterian church. However a life changing experience, which caused
him to look for God, began the day he was thirteen years of age. On that
day, the 12th of June 1897, an earthquake of high intensity shattered the
peace and prosperity of the Khasis, especially around Joy's village. Many
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people lost their lives and the destruction was beyond words. Nichols-Roy
(February 1955:4) described the experience as follows: "That evening about
170 persons were buried under ground. . . . That terrible day was my
thirteenth birthday, and that night my soul first awakened to think about
God. In my heart I said, "Oh I want to know who is the true God! Oh, how
can I find him?
"
The following year Joy went to Shillong to finish high school. The
question about God kept nagging him. One night in November 1898, Joy
received the answer through a voice saying, "The true God is the one who
loves you, and the one who loves you is the one who suffered for you"
(February 1955:4). In his mind this referred to Christ to whom he gave his
life that very night. He shared this new experience with his eldest brother
who then introduced him to a resident missionary. The missionary advised
that he be received in his village church, thus Joy became a Presbyterian.
Under the Influence of the YMCA (1899-1900). In 1899, Joy went to
Calcutta for his college studies. There he came under the influence of the
Young Men's Christian Association. In 1900, there was a conference of
Indian, Burman and Ceylonese students at Serampore, near Calcutta. A Dr.
Charlton of the London Missionary Society spoke where Joy consecrated his
life to the work of the Lord. He wrote (February 1955:4), "There was a
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kind of Spiritual burning in my heart. I broke out and prayed very
earnestly and consecrated myself to work for the Lord Jesus and to be
filled with the Holy Ghost. Then I felt a great peace and happiness." In the
same conference, under the preaching of one Professor Mukherjee, Joy gave
up smoking. Following these events, Joy was convicted of the Spirit
regarding the life of holiness, that a person should be free from sin. He
began asking forgiveness for his past sins from those whom he had
wronged. Considering the teaching of the Presbyterian Church then, that a
person is not free of sin in this world, this was new to him. In his own
words, he wrote (February 1955:5), "The church into which I had been
received did not believe that a Christian could be saved from sin now in this
world. They believed that Christ bore our sins and by his mercy and grace
we shall be saved from the wrath of God in the future but not from sin
now." When he wrote this in 1955, he did say however, "I am glad there is
a great change in that denomination now."
In touch with the Gosoel Trumpet (1901). In 1901, Joy returned to
Khasi Hills and began preaching on freedom from sin. Someone told him of
another young man, Wolley Mohon Roy, who preached just like him. When
they met, Nichols-Roy (February 1955:5) said, "We were knit together in
heart like David and Jonathan.
'
Wolley, who was a teacher in a
Presbyterian Mission school, became interested in salvation from sin
through his father who heard General Booth of the Salvation Army when he
came to India. Wolley gave Joy a paper called Indian Witness published
by the Methodists. He also introduced him to a paper named T/ie Gospei
Trumpet produced by the Church of God (Anderson, Indiana) in America.
Thus Joy was first introduced to the Church of God through this paper.
During this year 1901, Joy became seriously ill. After three or four
months, Wolley prayed for him and he was healed. This sickness prevented
him from returning to Calcutta in time for his studies. Dr. John Roberts,
who headed the Cherrapunjee Theological Institute at Cherrapunjee, gave
Joy a temporary headmastership of the Middle English School at
Nongsawlia, close to the Institute. While holding this post as a headmaster,
he preached a sermon from the text: Today is salvation come to this house"
(Luke 19:9). According to Nichols-Roy (April 1955:4), the heart of his
sermon is, "Salvation is now, not at death or after death. This is salvation
from sin. When thus made free from sin, bad habits are easily eliminated
from our lives. We can live a life of holiness, being made free from sin and
all evil habits." Many reacted negatively to his preaching because it was a
new doctrine.
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A Local Movement was Born (1902). After his term of less than one
year as a headmaster, Joy went to Shillong. By this time a few individuals
had been influenced by this new teaching. Well-known among them were
Jobin Roy Khain, a clerk in the Government; E. Dhorum, another school
teacher; and Wolley s parents. This group held their first public meeting at
Mylliem, near Shillong. Nichols-Roy reminisced (April 1955:4) about this
meeting and its outcome:
Many attended the meetings where we proclaimed Christ as the
builder of his church, a life free from sin and sectarianism, and our
responsibility to walk in all the light the Holy Spirit might bring
us out of his Word. The news of this meeting spread and reached
the ears of the missionaries who thought that we had departed
from the doctrines of the church to which we all belonged. Soon
Wolley M. Roy and E. Dhorum left the service of the mission
where they had been teachers and began to go about preaching
salvation from sin and a life of holiness.
Later a letter from my elder brother, an evangelist of the
mission, told me that Mr. Dhorum was one day preaching in the
streets of the village where the missionary of our section was
living. The missionary asked him who were the persons who
believed as he did. My name being on the list, the missionary took
the register which contained the names of the members of that
congregation and struck my name off the list. Thus ended my
outward connection with that denomination.
Thus a new movement had started, though without an official name
and identity. Because the members, however, subscribed to and read The
Gospel Trumpet, they were called the "Trumpets". The name stuck even
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until today, especially in the rural areas, and is used by those persons who
speak of the church in a demeaning way.
Identified with the Church of God. Anderson. Indiana. (1903-1906). In
1902, Joy went back to Calcutta to continue his study. Someone told him
about a group that believed just like he did. When he found them, it turned
out that they fellowshipped with the people who produced The Gospel
Trumpet One of those leaders was Bro. A. D. Khan, a convert from Islam.
In 1903 Bro. Khan visited America by invitation of E. E. Byrum, then the
editor of The Gospel Trumpet Joy and others continued the fellowship
in Calcutta.
In 1904, two events took place that would change the rest of Joy 's life.
First, while still studying for a master's degree in Philosophy, God called
him to a full-time ministry. Of this, Nichols-Roy said that he prayed for a
whole month to be sure that it was from the Lord (June 1955:12). Having
the assurance, he left his study and went back to Khasi Hills. "In 1905, he
set up his permanent headquarters in Shillong and started a monthly
religious magazine, Ka Jingshai ka Gospel, (The Light of the Gospel), to
propagate the beliefs of the Church of God
"
(Rev. J. J. M. Nichols-Roy
Memorial Committee, n. d.:55 - henceforth referred to as Mem. Com.). The
paper continues serving the Church today. Secondly^ before this decision.
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Bro. Khan returned in April 1905 along with some missionaries from the
United States of America. Among them was Miss Nora Evelyn Nichols who
was 26 years old. Sohkhia (1979:99) wrote, "The moment she first saw him.
the Spirit of the Lord spoke unto her quietly, clearly and convincingly that
J. M. Roy was the man of God's choice for her. Interestingly enough, at the
same time, J. M. Roy felt the same thing." They were married on August
17, 1907 ( Mem. Com.:55) and adopted Nichols-Roy as their family name.^
Snaitang suggested that Nora "entered Joy's name as James" (1983:24.
translation mine) in the marriage register. So he became known as James
Joy Mohan Nichols-Roy, abbreviated as J. J. M. Nichols-Roy. However our
people lovingly called him Bah Joy. Bah is a word used to address an elder
brother and is also a word of respect for any respected, younger or older
man. Mrs. Nichols-Roy was endeared with great respect and called simply
"Sister.
"
(In the rest of this study, where appropriate, I will use these
endearments as Bah Joy and Sister Nichols-Roy).
The Nichols-Roys Working with the Missionary Board of the Church of
God. Anderson (1907-1926). When Sister Nichols-Roy came to India, it was
a step of faith. Bah Joy (May 1955:10) wrote, "By faith Miss Nichols left
home, for there was no Missionary Board to help in those days."* However,
later on the Missionary Board did help the Nichols-Roys, although there is
no record that indicates the date the Missionary Board started supporting
them.^ In 1913 they made their first visit to the United States that lasted
two and a half years during which time their first child was born. (Mem.
Com.:58). In 1918, Bah Joy started "a joint-stock company - The United
Fruit Company Limited originally launched for the purpose of exploiting the
abundant resources in fruit, especially the orange for which the hills are
famous, but today with interests in some other fields as well.
"
(Mem.
Com.:67) This was the beginning of Bah Joy's interest in serving his people
socially and politically to add to his already spiritual interest. Some people
felt that he should not be involved in politics which was perceived as a
dirty game. But Bah Joy was convinced that
if justice was to be done to every one true Christianity should
enter into every activity of human life and that lack of Christian
spirit is the cause of all evils that we see in the world, and that no
game is dirty to a true Christian, the original Christianity itself
was meant for this, and that he himself was entering politics with
this aim in view, but not at the cost of preaching the Gospel, but
on the other hand to enhance its effectiveness (Mem. Com.:70).
While Bah Joy was interested in the social and political development of
his people, the Missionary Board of the Church of God in the United States
was reorganized in 1920 (Crose 198 1:5 Iff). Under the reorganization, a
field secretary for a region was necessary. His duty was to supervise the
work of the missionaries, including the national leaders supported by the
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Board. In India the move was counterproductive. Referring to the Indian
field, Crose wrote:
For a time the results were almost disastrous in India. In
retrospect we can say that this was a major error committed by
the young Board relative to the work in India. Recall for a
moment the high quality of able leadership in the Indian Church.
Strong letters of protest from these leaders were received by the
Board. They objected to having a missionary appointed by the
Missionary Board in America to manage the work of the Church of
God in India. After all, the movement in India had its own
missionary board, and the brethren felt they were capable under
God to give guidance to the work in their own country. But this
pattern of organization of a mission followed exactly the colonial
system of control and administration. The common saying was
"He who pays the piper calls the tune." The American church by
that time was supporting the missionaries and much of the work
in India. And so the decision stood. The attitudes of colonialism
prevailed. We cannot be overly critical of those on the Board at
that time, for this was the manner in which most missionary
endeavors around the world were organized. However, the
decision did create serious problems during the following years in
India, and it set back the clock of time that should have led rapidly
to self-reliant churches. Instead, the young churches became
mission oriented and ultimately developed a mission complex.
They became known as mission churches without self-identity
and the ability to stand alone as viable churches (1981:52-53).
Bah Joy refused to comply to the Board's position.^ In turn, the Board
began to be less and less supportive of the Nichols-Roys. Sohkhia
(1979:129) notes, "as a result his salary was cut off and the work of the
church in Meghalaya was left without any help." According to Sohkhia
(1979:149), two other factors, namely. Bah Joy's venture in industrial
projects and his involvement in politics, contributed to the withdrawal of
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support. The Board stopped the regular budgetary support of the
Nichols-Roy in 1926.^
Commitment to a Political Ministry and the Church Split in 1939
(1926-1939). The Nichols-Roys never left the movement doctrinally,
though Sister Nichols-Roy did practice speaking in tongues, which the
Church of God in Anderson was against at that time. The Church of God in
Meghalaya as a whole, however, did not teach this doctrine. Bah Joy also
retained his relationship with Anderson through correspondence and
meetings with the Board's leadership.^ Administratively, the Church in
Meghalaya acted independently of the Church in America, since the Board
stopped its support. Besides the disagreements mentioned above, two
factors heightened the strained relation afterwards. Firstly, Nichols-Roy's
total involvement in politics, and secondly, the Church split.
In 1927, the year following the Board's withdrawal of support. Bah Joy
accepted an office as a minister of the Government of Assam. This of course
was in line with his belief that a Christian must enter into all human
activities in order that justice be achieved. He took this job with all
seriousness of a man of God. Sohkhia (1979:87) said that Bah Joy took this
responsibility after much prayer and was assured of God s will.
"
no
In 1939, the Church of God in Meghalaya had a split. Championing the
new group were leaders like Bah Dormurai Khongwir, Bah Neddy Beatson
Pyrbot, Bah Hamuel Rumnong, Bah Noverwell Swer, and Rev. Aquilla Siege
(Pohsngap 1979:12; Sohkhia 1979:156-158). The new group assumed a
name known as The Church of God ( Turoi ka Gospels, which since then
has changed to Church of God (Ecclesia). Some alluded that the causes of
the split were over the questions of glossolalia and the millennium. Sohkhia
(1979:133) thinks these were not the root causes, but that it was more of an
organizational problem. But I think both theological and administrative
problems caused the split, though the latter had a heavier contribution
(cf. Pohsngap 1979:12). In fact, doctrinal differences might have been used
as a leverage in fighting the administrative problems. (We shall discuss
later in this chapter the type of administration practiced in the Church). In
the beginning, the Board leaned more towards the splinter group that
opposed Nichols-Roy, though later on it adopted a neutral position.
The Last Fifteen Years (1940-1959). Following the split. Bah Joy
continued to dialogue with both the splintered brethren as well as the
leaders of the Missionary Board (Sohkhia 1979:137ff). Then on April 1943,
he and his family left for the United States. Bah Joy was present and spoke
in the International Convention of the Church of God at Anderson, Indiana,
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on June 20, that year (Mem. Com.:85-86). In July of that same year, the
Missionary Board recognized the fact that Nichols-Roy had not left the
Movement as some had accused (Sohkhia 1979:173). The result of the split,
however, continued to trouble the Church. In 1945, he received news of a
problem arising in the congregation at a village named Sohryngkham. Bah
Joy returned home and arrived on November 3, of that year, to tend to the
needs of the Church.
Bah Joy s political involvement got deeper after World War II. With
the approach of India's independence from the British, the question of the
future of the Khasis was hotly debated. "There was a rumor of carving a
crown colony comprising the tribal areas of North Eastern India and
Northwest Burma
"
(Mem. Com.: 101). Bah Joy was against this move. He
proposed that the Khasi States form into a Federated State and remain
within the administration of the province of Assam in a few important
subjects. He publicly championed this idea in his speech to the Khasi public
on August 2, 1946, and also submitted a Proposed Draft Constitution of this
State to the subcommittees of the Advisory Committee for Minorities of the
Constituent Assembly of India. The Federated State was never realized, but
in its place came the District Council under the Sixth Schedule of the
Constitution of India, for which credit was totally due him. Bah Joy
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continued serving the cause of the Khasi people and contributing so much
towards the benefits of the Khasis, and holding many public offices until he
died in 1959.
In all those years as a busy politician, Bah Joy's love for the ministry of
the church came first. He lived and died a man of God. In front of the
church building at Qualapatty, Shillong, there stands a monument of him
and his wife with a befitting inscription from the words of Paul:
"I have fought a good fight,
I have finished my course,
I have kept the faith." 2 Tim. 4:7,8.
Doctrine Text: Championing Repentance. Holiness, and Healing
The Church of God among the Khasis took form because those,
including Bah Joy, who preached a person can be free from sin and live a
life of holiness were excommunicated from the Presbyterian Church. They
believed that such a holy life begins when a person repented of his or her
sins. The Church also taught faith healing from the beginning. In fact, the
Church grew in many places as a result of a healing ministry and this
continues today. When Bah Joy first read The Gospel Trumpet^ he
discovered that the Church of God in America endorsed similar teachings to
his own. He (February 1955:5) said of the paper, "It spoke of salvation,
holiness, and divine healing all of which I already believed.
"
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There are a few differences in emphasis between the Church of God in
America, and the Church of God in Meghalaya. The Church in America
differentiates between justification and sanctification. These two processes
enable Christians to live a holy life, evidenced by not sinning again,
although not meaning they are infallible. The Christians are different from
the world in what they eat, dress, and enjoy. D. S. Warner (n.d: 17), the
pioneer of the Church of God movement in America, also inferred that entire
sanctification will lead Christians to oneness or unity. In Meghalaya, Bah
Joy did not differentiate between justification and sanctification. Perhaps
theological distinctions were too technical for our people, or perhaps they
are culturally irrelevant in the quest for holiness. Instead of "splitting
theological hairs,
'
he laid stress on "repentance" that brings forgiveness of
sin and results in holy living. Regarding unity, though Bah Joy did write on
this,^^ it is something we do not hear much about today. The doctrines of
repentance, holiness, and healing continue to be the main teachings of the
Church of God in Meghalaya. We will discuss these three aspects of the
doctrine text.
Teaching about Repentance. Jesus said, "Truly, truly, I say to you,
unless one is born anew, he cannot see the kingdom of God" (John 3:3).
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What does this mean? What are the signs portrayed in those who have
been born again?
a. Meaning. For one to experience this new birth, one must believe in
the finished work of Jesus Christ and repent of his or her sins. On God's
part, He has already paid the price in order that we may be saved. He has
given an invitation to all to avail themselves of this saving grace. How must
people respond? They have to repent. When Peter preached to the crowd
immediately after Pentecost, many asked him and other apostles, "Brethren,
what shall we do?" The apostles' answer was "Repent, and be baptized
everyone of you in the Name of Jesus Christ for the forgiveness of your
sins." (Acts 2:37ff). Those who have believed and repented must exhibit the
signs of repentance.
b. Signs of Repentance. Nichols-Roy (1925a: 14- 16) said that
repentance includes six steps and he named them with scriptural references
to support his view (All translations mine).
(1) Ka jingsngewsih riewbleiKk holy sorrow). Though he did not
indicate a reference here, the verse he quoted was 2 Cor. 7:10.
(2) Ka Jingph/a ia kipop[k confession of sins) 1 John 1:9;
James 5:16.
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(3) Ka jingkut jingmut ban iehnoh ia ki{k decision to leave them,
meaning not to continue sinning) Prov. 28:13; Isa. 55:7.
(4) Ka jingiasuk nofi bad la ki nongshun (Reconciliation with
one's enemies) Matt. 5:23; Heb. 12:14; Rom. 12:18.
(5) Kaba ai noh ia kaba la shim bymhok na if'/V^/(Returning
that which is illegally obtained from others) Ezek. 33:14-15; Lev. 6:1-5;
Luke 19:8.
(6) Kaba map ia kiba leh sniew ia phi naduh ka dohnud
(Forgiving those who sin against you from your heart) Matt. 6:12,15.
Bah Joy was quick to point out that salvation does not depend on these
steps. Salvation is by faith on the finished work of Christ. But these are the
fruits of the new birth. Nevertheless, they are a must' for a believer who
has truly repented. Sometimes, this causes a guilt complex, when a person
has not taken all the steps and that person may feel that his or her salvation
is still incomplete. We must note too that of the six steps, four deal with
interpersonal relations.
Holiness is Full Consecration. This is a life of freedom from sin. It is a
process that begins with the new birth, when a person is convicted of his or
her sins, repents, and makes a decision to sin no more. Holiness is the
commandment from God that we be holy as He is holy (1 Peter 1:16;
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Lev. 1 1:44-45). God Himself helps the regenerated in the practice of
holiness. There are three marks of identifying a person who practices
holiness.
a. Freedom from sin. The life of sin is contrary to God's design for
human beings. Sin has no place in God's kingdom, both here and now and
in the age to come. Thus anyone who is in God's rule must be free from sin.
Nichols-Roy (December 1920:2-3) in his series entitled Ka lynti ka
jingkhuid, Lynnong II (The way of holiness, chapter Il-translation
mine) enumerated various reasons why we must be free from sin here on
earth. The freedom from sin has two meanings here. Firstly, a person has
no more desire to sin again. Secondly, a person is free of his past sins. This
latter dimension means that a person must be willing to go through the
steps of repentance.
b. Freedom from bad habits. This is an important teaching in the
Church of God movement. The area I want to discuss here is mainly in
terms of eating habits. A. T. Rowe ( 1 898), one of the Church of God
pioneers in America, in his writing What we believe, sections 17 and 18,
wrote about this issue as follows:
17. We do not believe in the use of tobacco (2 Cor. 7:1; Isa. 55:2).
18. We do not use opium, morphine, tea, or coffee, or any such
narcotics, believing they are unnecessary, also injurious to our
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bodies; and we can use our means in a way that will more glorify
Godd Cor. 10:31).
Nichols-Roy (July 1922:3) in his series Ka lynti ka jingkijuid,
Lynnong IX (The way of holiness, Chapter IX - translation mine) wrote
the following as part of the process on how to be holy:
There are habits called eating and drinking by those who do not
understand, that are poisonous to the body created by God as
instruments of His Holy Spirit; and those habits always adversely
affected the body or parts of the God-given body created for His
use. These habits are opium, alcohol, marijuana, smoking, and
betel-nut. Of these, some are more harmful to the body than
others. Probably, alcohol, opium, and marijuana are more harmful
than smoking, and smoking than (chewing of] betel-nut
(translation mine).
There are similarities between A. T. Rowe s and Nichols-Roy's lists.
One difference is the question of the chewing of betel-nut, the least harmful
according to the above list. Though called betel-nut chewing, there are
three elements combined together. These are betel-nut, betel-leaf and a
little bit of lime.^*^ The stance against this practice has become a
trademark of the Trumpets among the Khasis. Anyone who does not chew
is said to be like a Trumpet. Though the leaders of the Church insist it is
not a sin, any member still chewing is seen as spiritually weak. It is also
ironic that the Church has never been against growing, raising, or trading of
these elements of chewing and tithe from their sale is accepted without any
question.
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c. Full consecration. One who has repented must continue to
consecrate oneself to God. Nichols-Roy (1925a: 17) said that the next step a
person must take after repentance and after a person's decision to bear the
fruits of repentance is "to consecrate himself, his will, body and soul to the
Lord
"
(translation mine). Here a person gives control to God of all that one
is and possesses. In a way, consecration of oneself to God enables that
person to bear the fruits of repentance and therefore to get rid of bad
habits. Nichols-Roy (February 1931:2) implied this in his article. Phi la
pynicyntang ne em ia lade ha UBlei? (Have you consecrated yourself
to God? - translation mine), by asking whether believers have given to God
their bodies, their money, their children, their lands, and all their
belongings.
In this sign, there is no doubt in the mind of the Church of God that
God is the author of salvation and righteousness. There is, however, a great
stress on person "s part in meeting conditions for availing what God has
given freely. In other words, a person having been saved has to struggle to
confess all his or her past sins.
Healing as a Sign of Power. K. R. Suting from Sohmynting in Jaintia
Hills, who is eighty-six years old and one of our most senior pastors now,
told me how he and his family came to the Church of God from the
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Presbyterian Church. In about 1910, his youngest sister Ka Erila Suting,
who was about twelve years old, was seriously sick. She was taken to a
Presbyterian dispensary at Jowai under the care of one Dr. J. R. Williams.
After three weeks Dr. Williams told Ka Erila's parents there was no hope for
her recovery. Her stomach was so bloated that one could see the fluid
running when she drank water. They took her home and sent for one U
Bah Khlain Nongrum, who was in the Church of God to pray for her. U Bah
Khlain had already prayed for one Ka Suna at Sohmynting who was bitten
by a snake and was healed. When he came, he told her parents to have
faith. Then he prayed and on the same day, Ka Erila was improved, asked
for food, and sat up. This miraculous healing brought the whole family to
the Church of God.
U Bah Khlain earned his livelihood as a coolie (daily laborer) and not
as a recognized pastor or evangelist. Yet the Church recognized his gift of
praying for the sick. Since that time until today, the Church has never been
without these people, both lay and recognized ministers, whom God has
used in the ministry of healing. Miracle after miracle could be reported in
the history of the Church. The healing ministry is not limited to those who
are physically sick, but also includes those who are mentally and spiritually
ill, and especially those who are possessed. I would like to point out here
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the connections between sin and sickness, and also between holiness and
power.
a. Sin and Sickness. In praying for sick persons, they are asked to
have faith. They are also exhorted to examine their lives. If they have any
unconfessed past sin, or unreconciled relationship, or continuing sins, they
should confess and promise to take care of them. We do not believe that all
sickness is related to sin, but sin can cause a lot of sickness. In praying,
sickness or Satan is commanded to leave a person because he has no right to
dwell in the body of a believer.
b. Holiness and Power. In this whole text, the Church believes it is
possible for God's people to live a holy life when they consecrate themselves
fully. When they do that, they are on God's side and His power is available
to conquer sin and sickness. This power enables God's people to continue
living a holy life and not succumb to the human tendency to sin. It enables
them to pray in faith for the healing of sick people. It gives them the
courage to encounter unclean spirits that sometimes possessed people.
The Praxis Text: Expressing the Life of Holiness
How does a church perpetuate, strengthen, and multiply itself and its
teachings? The answer to this question lies in the way a church
fellowships, by the things it observes, and how it propagates its beliefs.
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These form part of the organizational structure of any group wherein rules
and regulations for practice are laid down. The Church of God did not
believe in any form of organization or rules and regulations. Thus there are
no written standard procedures on these practices. Therefore, the study of
the signs in this text comes from my observations and experiences, either as
a participant or as an officiating minister. In this praxis text, I will discuss
worship, ceremonies, and communication.
Worship. It is a fellowship with God and with other believers. A place
where a believer is chiselled, shaped, equipped, and from where one can
draw strength for ministry in the world. A typical worship service in the
Church of God runs like this:
1. Opening hymn.
2. Scripture reading and prayer.
3. Another hymn.
4. Mass prayer.
5. Hymn and offering.
6. Prayer for the offering.
7. Preaching.
8. Benediction.
This is very similar to the worship pattern of the Presbyterians. But
one feature that is distinctively Church of God among the Khasis is the mass
prayer. This is a time when everyone in the congregation is invited to pray
at the same time. One can pray aloud or silently. One can address personal
or communal needs. It is a time when one is alone with God in the midst of
the crowd. Amos Marbaniang, a young man I interviewed, felt that mass
prayer should also be done just before the benediction. Actually, we find
many worship leaders do practice this.
In any worship service, there will be a recognized leader. Beyond that
all the participants, including a preacher, are spontaneous. The leader will
simply invite anyone who has a song, a testimony, or a message to share
with the congregation. Nowadays, especially in urban areas, the tendency
is to have a pre-arranged speaker. Another thing worth noting is that the
pastor is not the one who preaches all the time. The Church as a whole still
prefers the gift to the office when it comes to bringing the message from
God's word.
Ceremonies. Any one can come and worship in the Church. But often,
only a member takes part in the rites of the Church. Thus taking part in a
ceremony of any kind shows that a person identifies himself or herself with
the Church. Besides the question of identification, ceremonies are also
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meaningful to the participants. I would like to discuss here the ceremonies
of child dedication, ordinances of the Church, engagement and wedding,
death and burial.
a. Child Dedication. The Church does not believe in child baptism,
preferring instead to practice child dedication. We believe that you cannot
baptize one who does not yet understand the meaning of repentance.
Parents can bring their children at any age to be dedicated, but usually
before a child is a year old. Many times, a child would already have a name
but there are cases in which mothers ask the officiating minister to name a
child. I have prayed for a few children myself. We pray mainly for the
health and an all-round growth of a child and that he or she becomes a
person who will honor and serve God.
b. Ordinances: The Church of God observes all three ordinances
commanded by Jesus Christ. These are baptism, the Lord's supper, and the
washing of feet. The Lord Jesus commanded to baptize those who believed
(Matt 28:19). When Jesus celebrated his last supper with the disciples, he
said, "Do this in remembrance of me" (Luke 22:19). In John 13, we find that
before this feast, Jesus washed his disciples feet and he exhorted them to
follow his example and "wash one another's feet" (Verse 14). All three are
taken seriously by our Church. Other ceremonies may be performed by
anyone, but the ordinances must be conducted by an ordained minister. We
discuss them further here.
(1) Baptism. The Church baptizes only those who claim to have
accepted Jesus Christ. Baptism is seen by many in the Church as a symbol
of total commitment to Jesus Christ. Prior to baptizing a person, counselling
is given and he or she is asked whether they have confessed their past sins.
made restitutions, reconciled with their enemies, and overcome bad habits.
Some ministers will not baptize a person who is still smoking or chewing
betel-nuts. At present there is some discussion going on as to what should
be a standard practice. But not all those who have repented rush to observe
this ordinance. It is seen as a point of no return and one wants to make sure
that one will never backslide again. Further teaching needs to be given on
this point, but it does show how seriously people approach this rite.
(2) The Lord's Supoer. This is not observed every Sunday. In fact,
few congregations will have it more than two or three times a year. It is
open to all believers. In practice though, only those who have been baptized
take part. Even then not all will participate. In a service where this rite is
observed, the believers are asked to examine themselves before they
participate. Very often 1 Cor. 1 1:27-32 is brought to attention. It is
believed that those who do not examine themselves and eat in an unworthy
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manner may become ill. I believe this text has not been given an adequate
interpretation, but nevertheless we see the concern for holy living and the
connection between sin and sickness again.
(3) Foot Washing. The washing of feet is less regularly observed than
the Lord's supper. Males and females sit in different groups: Participants
sit in a circle. The first one to wash his brother's feet will be washed last,
thus it completes a circle. When one brother finishes washing another's
feet, the two will exchange a holy kiss. What it means is that the two hug
each other. Foot Washing is really a symbol of service, of love, and of
fellowship to each other. There is a great bond of the spirit whenever this
is performed.
c. Engagement and Wedding. Other important ceremonies in our
church include engagement and a wedding. The engagement takes place in
the house of the girl. Though it is the young couple that take the vow to be
faithful to each other and to keep themselves holy until their wedding day,
it is really the engagement of the two families. Maternal uncles from both
sides should express their consent at the engagement and that there is no
taboo in the relationship of the two young people. A pastor or an elder from
the Church chairs the ceremony.
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On the wedding day, the father of the bride hands her over. The rules,
the regulations, and the form of registry must conform to the requirements
of the government of the land. The whole ceremony follows the worship
pattern of the Church. In accordance with the biblical injunction in Mark
10:9, the vow is "until death do us part." Marriage here is definitely a life
long covenant, between the couple, to love, cherish, and be faithful to each
other. Depending upon the abilities of the two families, a feast usually
follows the marriage service where it becomes a communal affair.
The Church sees a couple living together before marriage as a great
sin. If the couple have had a sexual relation between them even once, they
are considered to have fallen into sin. They not only need to confess this,
but their wedding will be at home. Further research needs to be done on
why they do not marry in the church building. Here again we see the
impact of the understanding of holiness, and since the wedding is being
perceived as a holy matrimony, it must be performed so.
d. Death and Burial. In accordance with the IChasi custom the dead are
treated with great respect. The body is usually kept for two or three
nights, as a mark of respect and also to give time for the kith and kin to
come together. Contrary to traditional IChasi custom of cremation, the
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church buries the dead. Before the body is talcen to the grave, a short
service is conducted at home. At the grave side too, another service is held.
In death the whole community gathers around the bereaved family.
The members of the local church do not necessarily dig the grave, or help
the family with their chores, or be involved in the wake. These are the
responsibilities of the people in the community, whether or not they are in
the Church. The church leaders simply allott a grave site and conduct a
funeral service. In the evening, the leaders, at the request of the bereaved
family, conduct a service at their home to comfort them.
Communication. In this sign we need to identify the receptors, the
communicators, the contents, and the methods of communication. Within
this study, the receptors of the communication are the iChasi people. The
communicators are the Church of God people. Who are they exactly? The
pastors? The evangelists? The Church leaders? Every member? The
Church believes in a divine call and empowerment of all believers. It
teaches that every born-again Christian is a communicator of the Gospel.
Thus the ministry does not revolve around the pastors and evangelists.^^
At present, we have only eighteen pastors and a few evangelists for the
more than four hundred congregations.
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Obviously, the contents of communication are the teachings of the
Church. In terms of the methods of communication, there are three I would
like to mention.
a. Preaching. This is the most often used method. Public speaking has
never been foreign to the Khasis, for the administrative structure was a
kind of democracy in which any male member can speak freely in the
durbar, i.e., the parliament.
b. Praver. Communication through prayers have been effectively
used. Many found their way to God and the Church because of answered
prayers, especially prayers for healing.
c. Testimony. This is one of the most effective means of
communication. This happens at the interpersonal level as well as at the
group level. I do not mean here simply a testimony in the Church, though
that should not be belittled, but sharing among families and friends about
what God has done to a person and about what He can do. Again, this idea
of testimony is not limited to verbal sharing only, but includes one's
behavior, attitudes, and actions. All are powerful because they come out of
the experiences of the people.
Administrative Text: A Charismatic Church Government
The Church of God has been uncomfortable with different established
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church governments in the past. Nichols-Roy (August 1926) in his article,
"
Ka Jingsynshar Balang baiapher bad ka Jingim (Different church
governments and life), pointed out that Papacy, Episcopacy,
Presbyterianism, and Congregationalism, all make one mistake and that is in
electing church governments the same way secular governments are
elected. He went on to recommend a charismatic church government, a
government according to spiritual gifts, which may be called Christocracy
or Theocracy. I believe the issue here is not a question of organization, but
rather a question of who serves in the Church's administration and
ministry, and the process of election. The point here is that God elects,
calls, ordains, and sends the ministers. The Church simply recognizes the
gifts. Thus for one to be an evangelist or a pastor in the church is not an
appointment, but rather a recognition of God's call and gift to that person.
The same principle seems to be at work in administration. The result is
that the Church of God does not hold any election, and people serve by
consensus recognition, be it in Local or State Boards and Committees.
Today there are many administrative bodies in the Church. In this
study, I will focus on three, namely, the Church of God Business Association,
the General Ministerial Business Council, and the Pastors' Fellowship. We
shall see as we discuss them that in one way or another, the rest of the
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bodies are under them. These three together reflect the understanding of
the Church about authority, responsibility, accountability, and leadership,
which we shall also examine.
The Church of God Business Association. Val Clear (1977:129) said of
the Church of God, Anderson, that "in contradiction of anti-organization
principles, several general boards were created." The Church of God in
Khasi Hills also created administrative bodies quite early in its existence. In
1906, The Church of God Business Association (here after referred to simply
as Business Association) was formed with its bylaws adopted on May 19,
that year (cf. Pohsngap 1979:17). The Constitution and the bylaws of the
Business Association was reorganized on March 24, 1920 (this is attached in
this study as Appendix III). This Association is self perpetuating. It
nominates its new members, and unless there is a moral charge against a
person, he or she serves for life. Article III says that the number of
members should not be less than nine or more than eleven. Since then, the
maximum strength has been increased to fifteen (cf. Pohsngap 1979:17).
According to Article II of the Constitution, "the object of the Association
is to hold property or properties of, and to transact any kind of business for
the Church of God of Assam." The Constitution originally provided two
bodies under the Business Association, namely, the Board of Trustees and
the Publication Committee. It also mentioned another important body
named General Ministerial Business Council. According to Articles III and
IV of the Constitution, this body is above the Business Association, because
it has the power to elect and dismiss the members of the Association. But as
we shall see later on, it is not so.
The General Ministerial Business Council. This body was formed on
the May 8. 1923 (cf. Pohsngap 1979:18). Section 2 of the bylaws (attached
as Appendix IV - translated by me) says that all the workers of the Church
are members to this Council and that their names are in the register kept
for that purpose. Its purpose is given in Section 3 as ( 1 ) to accept or reject
the financial report of the Business Association; (2) to select or dismiss any
member of the Business Association, when the latter asks it to do so; (3) to
authorize the Business Association to do any necessary work of the Church
of God relating to land, property, and money in Khasi and Jaintia; and (4) to
carry on other businesses relating to land, property, and money of the
Church thatwill arise later on, and those that the Business Association
cannot carry on by itself without referring to the Council.
The Council was to meet once a year. On April 4, 1927 (see Appendix
IV) however, there was a resolution in the Council, deciding to transfer the
power of the Council to the Business Association, and that the Council would
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no longer meet unless the Association deemed it necessary to convene the
Council.
The Pastors' Fellowship. This is of recent origin compared to the
above two bodies. It started, as the name suggested, for fellowship or a
get-together of the pastors of the Church for sharing about spiritual
concerns of the Church. All the ordained pastors are members of this
fellowship. Of late, it has become more and more important and executive
in nature. It keeps the minutes of its meetings; it decides on the ordination
of more ministers; it mediates on the problems of local congregations; it is
responsible for the placements of pastors and evangelists; and it is in charge
of the ministerial training in the Church. However, it has no financial
power whatsoever. All financial authority, including the support for the
ministers, is in the hands of the Business Association.
Authority, Responsibility, Accountability, and Leadership. In an
organization that believes so much on God's gifts and guidance, it is easy to
brush this issue aside, as authority comes from God, accountability and
responsibility are due to Him, and leadership of the Church belongs to Him.
In this study, I am looking at these mainly from the organizational and social
aspect. By authority, I mean the power to make decisions on certain
matters. Responsibility and accountability help us see who is supposed to
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do what and whether that actor has to answer to somebody. The question
of leadership is a wide area. In this study, we will only deal with how do
members view their leaders in exercising their powers.
There are two areas in which authority, responsibility and
accountability, and leadership are evaluated in this study.
a. Spiritual matters. These include all the teachings and practices of
the Church. In this regard, the Pastors' Fellowship is an official interpreter.
This body is responsible for overseeing the adequacy of the ministry,
recognizing more workers, and attempting to discipline its members. The
pastors are accountable to the Pastors' Fellowship, but the latter is not
accountable to anybody in terms of spiritual matters. Thus, although our
pastors are individually very much at the level of and close to the people in
their work, collectively and in their official deliberations, they are very
distant. People have no way whatsoever of officially questioning their work
and evaluating their performance.
b. Property of the Church. These are land, housing, and money. The
Church through the Business Association controls very little property at the
headquarters in Shillong. There are a few properties, mainly Church
buildings owned by local congregations, that are registered with the
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Business Association. The question of authority here, therefore, has to do
mainly with finance.
The Church is run on a two-tier financial system (cf. Pohsngap
1979:16). In this system, a local congregation is responsible for its own
expenditures. The Business Association is responsible for the support of
workers, and expenses for publication, education, mission, and maintenance
of Church property. Local churches raise their needs through Sunday giving
and other gifts. But all tithes should be sent to the central treasury
controlled by the Business Association.
In matters of tithe money, the Business Association is the final
authority. It is responsible for fixation of the support for workers and
allotment of the funds to various sources. And it is not accountable to
anybody in the Church. There is no way in which the giver of the tithe has
any say in the way money is spent. The Business Association has never
published its accounts for public scrutiny. The only recourse which church
members might have toward policies which they do not agree would be to
stop giving. But in the teaching of the Church this is dangerous. One
cannot be viewed as faithful, if that person withholds money that belongs to
God.
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There is no doubt, therefore, that in the Business Association we see an
autocratic form of administration. This is not the fault of present members
but of the system. Just like in the Pastors' Fellowship, the members of the
Business Association are close to the people. Some of them are pastors and
some are lay leaders. But when it comes to their leadership role within the
Business Association, they are seen as an elite group with a final say on the
business matters of the Church. Members of the church at large have no
say in the financial affairs of the Church. Even workers and lay leaders
who are members of the Council are powerless, because the Council may be
convened only if the Association deems fit. Even if and when the Council is
convened, there is an official list of invitees, so there is always a chance to
eliminate dissenting voices.
Summary
We have attempted in this chapter to give a clear picture of the
identity of the Church of God among the IChasis. These people called
"Trumpets" see themselves as Khasis with a special message on holiness as
taught in the Scripture. The teachings and personality of Rev. J. J. M.
Nichols-Roy continues to guide this Movement even after his death. The
teaching of holiness centers around the need of a person to repent and
accept Jesus Christ, and the willingness to produce the fruits of that
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repentance by confessing past sins, reconciling with one's enemies, and
consecrating oneself totally to God. When the people do this, they have the
power over sin and sickness. The Church continues today to express the
need for its message of holiness through its preaching and practice.
The belief in the leading of the Holy Spirit in the matters of faith and
practice did not hinder the Church from having an administrative structure
very early on in its history. It did however, make the Church stand against
election of Church offices. Unfortunately however, the administrative
system that has prevailed in the Church leads to autocracy, in contrast to
the democratic administration of the Khasi society.
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CHAPTER 3 NOTES
1. Mrs. Robert Jones with her husband were missionaries among the
Khasis for 37 years (Morris, 1910:312). The revival referred to here,
according to Cunville (1974:64, 71), started in March 1905 and its
effect lasted for three to four years.
2. The first Presbyterians missionaries, Mr. and Mrs. Thomas Jones
arrived in June 1841. In spite of their hard work, the first two
converts were five years later (Cunville 1974:33). By 1905, Mrs.
Robert Jones (1907:3) reported, there were 20,000 Christians in Khasi
and Jaintia.
3. I am speaking here in this study of a known and seen Church with its
headquarters at Qualapatty, Shillong. This note is necessary, because
some may argue that the real church is unseen and the real members
are only the born again.
4. Sohkhia (1979:99-1 15) gave short sketches of the lives of all these
leaders.
5. It is interesting that contrary to the Khasi matrilineal system, Bah Joy
took his father's family name. This was clearly an influence of the
patrilineal system found among the Bengalis that bordered his village.
Even the name "Roy" seems to be borrowed from the Bengalis. More
research needs to be done on this.
6. The Missionary Board was not yet well organized at that time. I
telephoned the Board about this and no immediate record is available.
Further research from old correspondence may reveal such a date.
Bah Joy and Sister Nichols-Roy went to America in 1913 and returned
in 1916. Snaitang (1983:25) seems to indicate that support for them as
a couple started from the year that they returned.
7. See Sohkhia (1979:1 86ff) for a counter proposal to the Board's position
regarding the post of field secretary.
8. The minutes of the Missionary Board of the Church of God, dated 1st
August 1931, quoted by Sohkhia (1979:149) says, "The Nichols-Roys
have not been supported by the Board for about five years.
"
Hence
1926 would have been the last year of the Board's support.
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9. Sohkhia (1979) mentioned many of these letters and meetings. For
examples, see pages 72, 88, 90, 91, 173, 194, 199 which show that
correspondence continued into the fifties with Bah Joy and into the
sixties with Sister Nichols-Roy. In 1944, Bah Joy was at the
International Convention at Anderson in which he also spoke (Snaitang
1983:26).
10. The District Council, under the Sixth Schedule, is Bah Joy's lasting
contribution to the Khasis, and for that matter to all the tribals of North
East India. This "is a special provision within the Constitution of India
as provided in Part X under the Article 244. This Article provides
special powers to the scheduled areas in the North Eastern region to
constitute their own Autonomous Legislative body to look after the
welfare and the interest of the tribal people and to preserve their
customary laws and traditions" (Marwein 1987:14).
11. His contributions to the tribal people of Meghalaya have been so
tremendous that the state government of Meghalaya declared an
annual holiday on the 12th of June, "to synchronise with the birthday
of Rev. Nichols-Roy which came off on 12th June 1884" (Roy 1974:33).
12. See A. T. Rowe s "What We Believe
"
in Tfie Gospel Trumpet, E. E.
Byrum & N. H. Byrum, eds. (1898).
13. One example of his writings on unity is "God's clarion call to unity
"
(see
Callen 1978:191).
14. The betel leaf here is not the leaf of a betel tree. It is the leaf of a
creeper very similar to a pepper leaf. The lime is a mineral and not a
fruit.
15. This was a taped interview with Rev. K. R. Suting on August 15, 1987.
16. The term Pastor' in the Church of God is used only for the ordained
ministers. The leaders who take care of congregations where there are
no pastors are simply called Church leaders.
17. These ideas were held by the Church of God, Anderson in the U. S. A
too. Compare A. T. Rowe s "What We Believe
"
(1898).
See Posngap (1979).
At that time, Khasi and Jaintia Hills were under the State of Assam.
The State of Meghalaya was created only in 1972.
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CHAPTER 4
The Teachings of the Church and Khasi Religious Text
Introduction
In this study thus far, I have defined an indigenous Church as one that
has a clear sense of identity, is mature, and is relevant to its culture. I have
also suggested that the maturity and relevance of that Church needs to be
measured in light of its culture. For my purpose in this study, I have
already pictured semiotically, the identities of both the Church of God and
the Khasi culture. In the rest of this study, I will try to highlight the
Church's maturity and relevance.
To measure the maturity and relevance of the Church, I have
suggested using the theory of acculturation, which is, according to
Herskovits (1958:title page), the study of culture contact. This contact is
viewed through the history of the Church, and the process of how the two
(the Church and the Khasi culture) have become integrated. One could look
at the whole Church and the entire Khasi society to see how they have
become integrated. In this study, however, I am limiting my inquiry to only
those teachings, practices, and the administration of the Church of God as
Ml
they relate to those aspects of the Khasi culture that form the very soul of
the Khasis. These Khasi cultural aspects are its religiosity, its kinship, and
its administration known as the "Khasi democracy."
In this chapter, I will look more closely at the teachings of the Church
in light of the Khasi religious text. We have already established that
culturally, the Khasis are a people obsessed with earning righteousness.
[kamai ia ka Aok). Laitphlang (1976:23) suggests that kamai ia ka fiok
is "an inclusive term expressing the Khasi primary motivation in life"
(Dynamic Eqivalence translation). What it means is that a person must live
a life according to the commands of God. Rymbai (1980:83) says, "to live a
righteous life man must not only speak the truth and act fairly and justly in
all his dealings with his fellow-men but should be honest in his very
thoughts and wishes as well." When a person fails in living a righteous life
and sins, he or she is susceptible to sickness and harm of all kinds. Thus sin
can be a source of sickness. In some cases, the harm is done not to that
person alone but to other members of the family. Thus in sickness, the
Khasis according to the traditional religion seek the causes, which could
either be ka dawi/jg (cause at home) or ka dawdaricause from outside
the home). Once they find the cause, they seek the healing, which does not
come until righteousness is restored. All these, righteousness, sin, sickness,
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and healing, are interrelated. A story, which I call "the story of my father"^
will better illustrate this interrelatedness.
My father and his family (his mother, brothers and sisters) became
Christians in 1944. In about 1940, my father's younger brother, U Siang
Suchen, was sick from a kind of epileptic fit. When they performed
divination KKa thmat ) to find the cause of that sickness, they were told it
was the sin of their great maternal uncle. This uncle, whose name was U
Kdat Pohti-rang, had done wrong to another family by destroying their
betel-leaf cultivation and poisoning their cattle. No one knew about his
crime for sure, until this sickness came to this grand nephew. When the
source was found, the family through a priest performed another sacrifice
[Ka phan) to stop the sickness. But to ensure the cure of U Siang, the
family had to go to the family whose plantation and animals had been
destroyed, confess the sin of the uncle, and pay compensation for the loss.
When all these were done, U Siang was healed, and for the rest of his life
never suffered again from any kind of epileptic fit.
In this story, we find that sin against a fellow person is definitely going
against God's commandment, and so a person or his clan members suffer. In
order to get relief, the sin must be confessed and compensation payed.
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Even in cases where the victims do not feel the need for compensation, they
must at least accept a token as a sign that the crime has been paid for.
Added to this intricate relationship of righteousness, sin, sickness and
healing, is the question of the evil spirits, both those that are in nature and
those that are kept at home by some Khasis. How do the teachings of the
Church of God relate to these aspects of Khasi worldview? In the rest of
this chapter, in light of the Khasi religious text, we will discuss the
teachings of the church regarding (1) sin, repentance, and salvation; (2)
holiness of life; and (3) healing, including power over the evil spirits.
Sin. Repentance, and Salvation
The Bible says, "All have sinned and fall short of the glory of God"
(Rom. 3:23). This phrase, "fall short of the glory," according to the
Interpreter's Concise Commentary: Acts & Paul's Letters, edited by
Laymon (1983:127), "reflects the creation of humanity in the image of God
(Genesis 1:26) and the admission that the divine glory which should show in
the way one bears oneself is lacking." Thus each person comes to this
world in a state of depravity or with original sin (M'Clintock and Strong
1888:443).
When the Welsh Presbyterian missionaries came to the Khasis in the
19th century, they seemed to emphasize this fact of human depravity and
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the Khasis did not like it Thus, according to Singh (1982:15), the
missionaries had a primer for young children in school that had phrases like
"Mother is a sinner. Father is a sinner etc., phrases which were sinful and
sacrilegious for a Khasi to utter. ' Of course the Khasis understand that
human beings are sinful. But their emphasis is not on the depravity of
human beings or their original sin, but rather on the sins of omission and
commission KKa Ja/t ka lets. In other words, a person is not a sinner until
he or she commits a sin. Sins of omission may be such as ka rem iawbei
(failure to honor the maternal-clan) and ka rem ttiawlang{\a\\\xr^ to give
due respect to paternal-clan). The sins of commission are incest (the most
heinous and unforgivable), murder, adultery, theft, etc.
Sins committed can be a source of sickness and trouble. They must
therefore be taken care of ( through confession, asking forgiveness, and
paying compensation) in order to achieve again a state of righteousness
(right relationship) so that the sick may be healed, and those that are
troubled may be released. It is almost an idea of salvation by works,
although the Khasis do submit themselves to the will of God, if no relief
comes after taking all these steps. Mawrie (1981:38) says in cases where
the Khasis fail to find a cause for their sufferings, they conclude their
prayer by saying "As ye Godhead will have it ".
These ideas of confession, reconciliation, and restitution, are very
important in the teaching of the Church regarding repentance. We can see
this in the writing of Rev. Nichols-Roy (19256:28-30), who said, "By only
believing that Jesus died for us without repentance, it is not possible to find
life and to spiritually join with Jesus who is holy" (translation mine). Then
Nichols-Roy mentioned the steps of that repentance as holy sorrow,
determination not to sin again, willingness to forgive others, confession of
one's sins, and a willingness to pay back that which one has stolen without
the victim's awareness ( tutiS, or unrighteously taken {shim bymhok) from
others. It is true that the Scriptures teach all these. But in terms of
emphasis, we can see here the influence of Khasi thought regarding the
extreme importance of confession to those sinned against, reconciliation,
and restitution. In other words, the Church has incorporated this cultural
emphasis into its major teachings. There are three reasons why I believe
the Church has incorporated this cultural influence.
First of all, the pioneers of the Church of God in Meghalaya were all
IChasis and so they must have understood these Khasi ideas of sin and how
to get rid of it
Secondly, the Church of God, Anderson, which was the first major root
of the Church of God in Meghalaya, never emphasized these steps, though
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they were mentioned in passing. Byrum (1925:416)2 said, "regret for sin
included in true repentance will lead one to ask the forgiveness of those
who have been wronged. ... (Matt. 5:23,24). The Scriptures also enjoin
restitution. ... (Ezek. 33:15). ... Such is the natural result of godly sorrow
for sin." John W. V. Smith, writing in the eighties (1985:68) mentioned
restitution along with decision, repentance, conversion, forgiveness, and
assurance, in writing about the experiential view of believing in Jesus
Christ.
In two writings, that I would say reflect the official doctrinal statement
of the Church of God, Anderson, confession and restitution as steps of
repentance are not mentioned. These two writings in fact span the history
of the Church. In A. T. Rowe (1898) What we beJieve, the first
statement says, "we believe in justification by faith, which gives us peace
with God and frees us from all committed or actual sins (Rom. 5:1 ).
Statements for the belief in justification, freedom from sins, etc. followed,
but no mention of confession and restitution. In a monograph. So this is
the Church ofCodin.d) published by the Executive Council, Church of
God, Anderson, these steps of repentance are absent.^
Thirdly, we still preach this message of repentance today among the
Khasis. Our altar call' is called Ka jingJchot icylJa kaba y77i// (calling to
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repentance). I have been involved many times in giving this altar call.
When those who have holy sorrow come to repent and accept Jesus Christ,
we counsel them. We tell them that God has forgiven them. But we stress
that they must confess to those they have wronged, be reconciled with
those with whom they are in enmity, and restore or make restitution for any
unlawful possession.
Understandably, the message is very difficult, though relevant because
it is a biblical teaching that the Church has emphasized by incorporating
what is inherent in the culture. This is a clear instance of incorporative
integration'. Spicer (1961:530) says that in incorporative integration, "the
borrowing system is not disrupted or changed in fundamental type.
"
This is
true in this case with the Church of God. Its message on the biblical idea of
repentance and forgiveness does not change, even with this cultural
incorporation to emphasize its teachings of repentance. The IChasis
therefore, do not feel this is a foreign teaching. The only problem is the
inability, very often, of those who hear the message to take the steps of
repentance.
Holiness of Life
The centrality of the Church's teachings is holiness of life. Obviously,
the starting point toward this holy living begins with a person accepting
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Jesus Christ and taking the steps of repentance. Following that, a person
must live in total consecration to God. Such acts of consecration are evident
in a person's life style - the way that person talks, dresses, eats, works, and
relates to others.
Is the message of holiness relevant to the Khasis? It definitely is!
First of all, it is a biblical message, and the Church must be faithful to the
Scriptures. Secondly, the idea of righteousness, which is part of holiness,"*
is so basic to the Khasi culture. The Khasis teach the necessity of
righteousness to the people. For example, one of the moral precepts of the
elders KJingsneng Tymmetis shows how the Khasis are concerned with
righteousness (Rynjah 1976:16):^
Do not depend too much on your desire.
There is not a worse thing than a selfish desire
An unreasonable desire does not know what is taboo.
It dares to trespass even the traditional value set by ancestors;
Even to the children of the rich;
It truly dares to entrap them.
Even to the royal descent.
It truly dares to beckon them;
Be wise and walk with reason.
In life and death stand firm on righteousness;
My Children, nephews and nieces, to selfish desire do not give in.
Then your forebears will hearken unto you.^
Thirdly, although the motive of earning righteousness lives in the heart
of the Khasis, when they fail, very often they no longer know how to earn
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that righteousness back. Traditionally, when sins of omission and
commission were committed, different kinds of sacrifices were prescribed.
These prescriptions were handed down orally and in the process many
were lost.^ Therefore, Natarajan (1977:93) is probably right in saying, "the
change in religious affiliations was possible mainly because the indigenous
religious practices had been observed blindly by orthodox Khasis. The
elaborate and expensive cults and rituals could not be explained
satisfactorily by priests as they had been handed down orally." Thus any
message that speaks to the Khasis on how to get back a righteous life that
has been lost must be relevant.
But is the message of holiness, in the way the Church of God preaches
it, relevant to the Khasis? I would like to address this question in two
aspects - concept and practice.
The Concept of Holiness
The Church of God basically believes we are all sinners, both by nature
and by deeds. To be free from sin, we have Jesus Christ who has died
(sacrificed Himself) on our behalf. If we believe in Him and repent. He will
forgive us all our sins, enable us to straighten our crooked past (through
confession of sins, asking for forgiveness, and restitution) and help us to live
a godly life. The non-Christian Khasis also believe that when one sins, that
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person needs a sacrifice on behalf of the sinner in order to attain righteous
living again. Thus the non-Christians do not reject the message of the need
for holiness at all. For that reason, the concept of holiness preached by the
Church is most relevant among the iChasis. If they reject this message, it is
the medium of holiness, Jesus Christ, that they reject, not the concept of
holiness. But whether they accept or reject the message, the Church shows
its maturity in continuing to champion this message that is so needed, and
which is at the heart of the iChasis.
The Practice of Holiness
The Church believes that a saved person is free from living in sin.
That person has consecrated his or her whole life to Jesus Christ. There are
outward manifestations of that holy life. These manifestations are in terms
of refraining from the bad habits [jingmJien basniey^ the Church
considers sinful. Of all the teachings on bad habits like foul language,
smoking, gambling, going to movies,^ the most controversial is the stance
against chewing betel-nut, because this practice is so much a part of the
IChasi culture. In this section, I will discuss this habit in particular,
regarding the Church's stance, the iChasi cultural practice, the confusion
that arises, and an explanation for this confusion.
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The Church's Stance on Chewing Betel-nut. From my research, never
in the history of the Church has betel-nut chewing been identified as a
sinful act in itself. The earlier teaching against chewing was that it was
poisonous to the body, though in the list of Rev. Nichols-Roy (1922:3),
chewing is the least poisonous after opium, alcohol, marijuana, and smoking.
Unlike these others, however, I have no information whether any research
was done in those days to indicate medically the harmful effects of
betel-nut chewing.^ My assumption is that this practice, because it can
easily become addictive, was added in the list of bad habits propounded by
the Church of God, Anderson in its earlier years. Note that in the beginning,
the Church of God, Anderson even preached against drinking tea and coffee
(Rowe 1898).
Nowadays, the Church of God in Meghalaya does not give this reason
that chewing betel-nut is poisonous to the body. Some, however, still say it
is bad for one's health, although they have no evidence for this assumption.
In my interviews with some of the leaders and Church members, these are
the reasons most cited.
(a) We should not waste money on food that does not nourish the body
(Isa. 55:2).
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(b) The body is the temple of the Holy Spirit, so we should not defile it
(1 Cor. 3:16-17; 6:19).
(c) The word of God says that we must be holy even as God is holy
(1 Pet. 1:16)
(d) Our body must be a living sacrifice, holy and acceptable to God
(Rom. 12: 1-2)
(e) Chewing of betel-nut is a habit which does not look praiseworthy
for Christians (Phil. 4.8)
(f) Chewing of betel-nut is also a food habit which is not of faith
(Rom. 14:23).
We must note that we can justify the usage of these Scripture verses
against the chewing of betel-nut, if we have already decided that it is bad.
So to preach this teaching to a society that has not taken this decision, is
bound to result in problems.
The Khasis' Practice of Betel-nut Chewing. There is no doubt that this
practice can become as addictive as tea or coffee. But beyond that, the
practice is tied up with the social and economic structures of the iChasi
society. To enable us to understand these social and economic
ramifications, we will look more closely at the elements involved in
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chewing, the usage of it by the society, and the legend that tells how it all
began.
a. The Elements of Chewing. There are three elements in this practice
- the betel-nut, the betel-leaf, and the lime. So when we speak of chewing
betel-nut, we are talking about using these elements together. The
chewing of this mixture produces a red spittle, that does become a nuisance
when people spit everywhere. The betel-nut and betel-leaf grow well in
the War areas of both the iChasi and Jaintia Hills, becoming in many
instances the main means of livelihood for the people. Ironically, the
Church of God is also strong in these areas. These two elements also come
from the Bhoi area. Lime on the other hand is produced in the upland areas
of both the hills. All three of them together support a large number of the
IChasi population.
b. The Usage of Betel-nut Chewing. Besides being an individual habit,
chewing of betel-nut is used in almost all social functions and in many
social relationships. When friends or strangers meet on any occasion, they
exchange betel-nuts as a token of friendship. When a person visits another
house, the host always offers the guest, betel-nut. That is the least the host
can do to show courtesy. Betel-nuts are also exchanged between the two
parties during weddings. This social function of betel-nut chewing is so
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ingrained in the society, that a person who dies is said to have gone to the
yard of God to chew betel-nut Perhaps, this is not so much an indication of
the Khasis' addiction to this practice, but rather an indication of the
importance of this practice in the Khasi society. Laitphlang (1976:22)
probably expresses it best
The serving of betel-nut Kjingiasongkwat) among the Khasis
stands as a token of wishing a person good luck, mutual friendship
and mutual respect, a sign of welcome, and also a mutual
introduction which they do by the exchange of betel-nuts during
the weddings. Thus , they practice this when they meet here and
there, when they visit friends at their homes, during weddings,
and also during funerals. When the Khasis give betel-nuts during
a funeral, it does not mean they do it for the dead person to eat,
but simply as a token of closeness, love and respect for that
person. So also when they say 'chewing betel-nut in the yard of
God' it reveals a sense of respect for that person who has died,
believing that God will welcome him according to his righteous
deeds that he has earned and done in this world [life] (Translation
mine)
c. The Origin of Betel-nut Betel-leaf, and Lime. The legend among
the Khasis of how these elements of chewing began further support the fact
of this practice's social and economic ramifications. Long time ago, there
was a very poor couple who had a very rich and generous friend. This
couple's friend would always entertain them. One time, they decided to
invite him to their home. On the day he was supposed to come, they found
that they had nothing to offer him. They were so poor that no one would
even lend them anything. They were so sad at their lot that they took their
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own lives. When their friend came and saw what happened to them, he too
committed suicide. On that same night, there was a thief who by chance
entered the house where the other three had taken their lives. Being afraid
that he might be accused of murder, he also took his life. Out of these four
people came the betel-nut from the rich man, the betel-leaf and lime from
the couple, and tobacco from the thief. This type of story conforms to the
pattern of what Jensen (1963) called "dema-myth.
"
The term "dema" means
an ancestor "who because of some difficulty or other is either killed
violently or choose to die," and from whose body, plants or animals appear
for the welfare of a community (Whiteman 1984:106).^^
Like all legends, there are limits to the historical facts of this story. But
clearly, there are important things we see in the IChasis culture through this
legend. First of all, hospitality is so much a part of our Khasi heritage. In
betel-nut chewing, even very poor people can afford to show their
hospitality to friends. Secondly, the story reveals the way these elements
are eaten. The betel-nut is split into half or a quarter, and a little bit of a
lime is applied to a betel-leaf. The eater first chews the nut, then
immediately puts in the leaf-lime combination. Thirdly, the story reveals
the price index of these elements. The nut is always more expensive than
the leaf and the lime. People who own betel-nut gardens are usually rich.
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Fourthly, the part about tobacco as a thief either indicates that it is a
non-indigenous crop or the way it is used or both. This crop is imported
from the plains and not ail people who chew betel-nut use it. Those who
use it, do not chew it, but tuck it in between their lower lip and lower jaw.
With such a powerful story and the practice of betel-nut chewing so
much a part of the Khasi culture, we can begin to see what the Church of
God is up against in its preaching against this practice.
The Confusion in the Church regarding this teaching. Two factors
could be pointed out as contributing to the confusion in the Church
regarding this teaching. These are (a) the absence of a cultural precedent
and (b) the Church does not practice what it preaches.
a. The Absence of a Cultural Precedent First, I am referring here to
the fact that the Khasis never entertained any idea that chewing betel-nut
may be harmful to the body. On the contrary, it was a positive contributor
to the economic and social well-being of the people.
Secondly, I am also thinking that the Khasis are aware that certain
habits can become dangerous and so they have ways of warning people
about these habits. Take for example, a moral teaching of the elders {Ka
Jingsneng Tymmen) recorded in Roy (1976:30) in which the dangers of
six habits are mentioned, but the chewing of betel-nut is not one of them:
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Do not indulge yourself in liqour,
In it, there is both water and fire.
Do not challenge the power of water and fire,
Lest you fall into trouble.
Do not enjoy smoking marijuana.
Lest your body be wasted;
Do not take opium, be fortified be thoughtful.
Lest the body is wasted and you cut short your life.
Do not make a habit of gambling.
Like a hole it will suck all your belongings;
Do not be a philanderer,
Lest you destroy your body and your wealth;
Do not be too close and familiar with those of others.
Lest you unconsciously fall;
And a tale of shame will follow you.
For ever and ever
All these six are deadly sins.
Capable of destroying completely.^ ^
Thirdly, I am also thinking that no food has ever been declared unclean
by the IChasis. It is true that there are certain clans that will not eat certain
kinds of food. For example, the people of the clan Lyngdoh Ryntathiang^^
are not supposed to eat Sohnain'angKa certain kind of lemon). If a person
from the family eats this fruit, certain members of the family may break out
with a rash. Even some of the Christians from this clan retain this practice.
They do not really know the reason why they should not eat or why the
rash would break out on certain members of the family. My assumption
is that they came to this conclusion of observing this taboo by accident.
Perhaps, certain members happened to have rashes at the time the clan ate
this fruit. But a better assumption would be that this fruit is a totemic
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symbol for this clan.^^ Interestingly again, no clan that I know of, has any
taboo against any element of betel-nut chewing.
b. The Church does not practices what it preaches. The Church of
God has definitely been preaching against this practice from its pulpit. But
the Church has never taken steps to implement what it preaches. For one
thing, the Church does not ask its members who grow the elements of
chewing to stop. When pressed as to why, the reason given is that
betel-nut, betel-leaf, and lime can be used for other purposes. That may be
so, but other members trade in the finished product ready for people to buy
and eat. I have never heard the Church teach against that. Logically, if we
say that betel-nut chewing is poisonous to the body, then are not the
Church of God members who cultivate the elements and trade in them
helping to poison others?
Secondly, the Church depends for its maintenance from the tithe the
people bring. Since many of the Church members are betel-nut and
betel-leaf growers, they bring a lot of money by way of tithe from this
occupation. The Church has accepted all those gifts without any question.
Thirdly, there are many members of the church who still chew
betel-nut and they are accepted into the fellowship of the Church.
However, because of the attitude of the Church toward them as weak
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members, many of them stay inactive with the pretense of being spiritually
weak.
Explanation of the Confusiop How do we explain this inconsistency on
the part of the Church? The Church of God is the only Christian group
besides the Seventh Day Adventists who is against betel-nut chewing. In
fact, Morris (1910:198) seemed to think that the Gospel Trumpeters (the
Church of God people) and the Seventh Day Adventists were the same. On
what basis has the Church really based its teaching against this practice?
This teaching against betel-nut chewing without valid reasons in a
society that has nothing against it has created a lot of confusion. This is a
result of what Spicer (1961:7) calls fusion' in the integration of two cultural
traditions. The emergent form in fusion is from neither the first nor the
second system. In this case, a holiness tradition of the Church of God,
Anderson said that there are food habits like smoking, tea, coffee etc. that
are addictive and harmful to the bodies of the saints. When this tradition
was learned by the pioneers of the IChasi Church of God, they added another
addictive food habit (betel-nut chewing) from their culture to the American
Church of God list of harmful habits. This emergent teaching is neither
familiar to the first cultural system (Church of God, Anderson) that has no
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idea of betel-nut, nor to the second system (the Khasi Culture) that never
taught that there were any bad effects of betel-nut.
When the pioneers of the Church first taught this, their intention was
that the Khasi people would eventually assimilate this teaching. The
non-assimilation of the teaching by the majority of the Khasis, and even by
many of the Church of God members so far, makes this a continuing case of
fusion. As a result, there is confusion on this teaching and, in the words of
Spicer (1961:540), this must "be regarded as an unsatisfactory condition by
proponents of programs of directed change who have assimilative
objectives." It is true that this teaching was an innovation of the Church of
God among the Khasis, but a negative one because many of the people
within the Church have not abided by it so far. There is a need here for the
Church to rethink the way it teaches about this practice, and do away with
the confusion that points to a state of immaturity.
Healing and Power over Evil Sorits
I have indicated that faith healing has contributed a great deal to the
growth of the Church of God. Sohkhia (1979:122) pointed out that divine
healing was one of the factors in the growth of the Church. This ministry
continues today. Our people in the Church very often love to sing a hymn
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(see Nichols-Roy, ed. Ki Jingrwai Shem Afynsiem: No 357) that says in
its chorus.
He is just the same today,
He is just the same today,
Yes He heals in Galilee,
Set the suffering captives free.
He is just the same today.
To enable us to understand this ministry of healing, I will discuss what
seems to be the view of the Church on the sources of sicknesses, the relation
of sin and sickness, as well as the relation of confession of sins to healing.
Since not all sicknesses are physical in nature, but mental and spiritual, I
will also look at the Church's stance on the question of the spiritual
underworld.
The Source of Sicknesses
In the beginning of the Church of God in America, they did not believe
in taking any kind of medication (Callen 1978:73). Sohkhia (1979:122) says
the same thing happened with most of the earlier pioneers of the Church of
God among the Khasis. Today, with the exception of very few, the Church is
not against medication.
In line with the cultural view of sickness, the Church seems to see
three sources of sicknesses. First, there is sickness that is of nature.
treatable by medicines. Secondly, there is sickness that is the result of sin.
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We have already indicated earlier that sin can be a source of sickness.
These are also treatable by medicines, but there is a necessity of confessing
committed sins for healing. There is a necessity to confess sin, because
healing comes from God and God hears those who are in right relationship
with Him. Thirdly, there is sickness brought about by evil spirits, either
because of the victim's fault, or for no fault of that person. The cure for this
kind of sickness is through what may be called a power encounter.*^
Sin. Sickness. Confession, and Healing
There is a tendency to think that if a person is sick for a long time,
there might be some unconfessed sins. And if that person must get help at
all, he or she must confess all the sins committed. In fact, when a Church of
God minister goes to pray for a sick person, he or she will always ask that
person if everything is alright with the Lord. The belief that healing comes
after confession of sins, may be illustrated by the testimony of one
Magdalina of Shillong in IChasi Hills who had been sick, that appeared in Ka
Jingshai Jta Gospei on July, 1924.
When I felt that I could get up I wanted to slowly do some work.
But that night, I had severe back and joint pains. Then I searched
my soul, to see if there was anything else not alright with God.
Then God reminded me that I had not borne the fruits of
repentance to take care of all my past sins. There I decided to do
just that, even if I had to go through shame, in order to do God's
will. When I took this decision, the sickness decreased, and as the
days passed I became better and better. Then I asked forgiveness
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from those I had quarreled with, from those I was at enmity with,
and from those I had lied to, stolen from, and then I went to
confess and compensate them. Those that I could not meet, I
wrote letters to. I am grateful to God that He empowered me to
go through difficulties, and shame in this world. But Jesus filled
my soul with a heavenly glory (translation mine)
There is no doubt that guilty feelings that come out of a sinful life can
produce enough stress to cause one's sickness. Bishop Milingo (1984:26)^0
writing in the African context says,
sometimes the stumbling-block to physical healing may be an
attachment to vice. For instance, not granting forgiveness or
refusing to accept it has delayed some physical healings, and in
some others the healing has never even taken place. It is now a
common practice, during healing sessions, to prepare the
petitioners for reconciliation with God and with their friends. We
feel that the starting point for healing the whole person is the
inner healing.
The Scriptures clearly recognize the relationship between sin and
sickness (Ps. 107:17; 1 Cor. 1 1:27-30). The Bible says, "He who conceals his
transgressions will not prosper, but he who confesses and forsakes them
will obtain mercy
"
(Prov. 28:13). Thus the teaching of the Church is very
Scriptural. But in terms of emphasis on the need of confession that leads to
healing, there might have been an influence from the practice of the culture
as seen in "the story of my father
"
earlier. Full recovery comes after
confession, forgiveness, and compensation.
I say this emphasis is a cultural influence, because this is not
emphasized in the teaching of the Church in the United States of America.
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For example, in an exhaustive Systematic Tlieology written by Russel R.
Byrum (1925:488-504), though he had a good treatment on divine healing,
the need for confession toward healing is absent. In a more recent writing
by John W. V. Smith (1985)21 entitled / WiiiBuiid Afy Ctiurch, the
section on physical divine healing again does not mention the need for
confession of sins preceding healing. If so, we have no hesitation to say,
this is an incorporative integration from the IChasi culture that makes this
ministry of the Church relevant to the Khasis, and helps the Church grow.
The Spiritual Underworld
This is the world of the evil spirits. Paul Hiebert (1982) calls this
world "the excluded middle," and Bishop Milingo (1984) calls it "the world
in between." I chose to call it "the underworld" because to a Khasi mind,
since God is above and human below, what is in between must be better
than human, and no evil spirit is better than a human being. Furthermore,
the evil spirits cannot come between God and human beings, unless a
person chooses to turn away from God who is upward and go to the
opposite side downward to the evil one. So if a human being lives in this
world, the evil spirits live in the underworld. This figurative image will
also help us see that they are less powerful than human beings as long as
humans live by the commandments of God. In this section, we will discuss
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the attitude of the Church toward this spiritual underworld. We will look at
four sub-themes under this theme of spiritual underworld. These are, the
reality of the evil spirits, their roles against God's plan, overcoming them,
and the case of the household spirits.
The Realitv of Evil Spirits. It is unfortunate that western missionaries
in general do not admit the existence of various evil spirits. Morris
(1910:167) said about the Welsh Mission's medical service, "as a means of
destroying the superstitious beliefs of the IChasis in the power of the
demons, the Medical Mission stands pre-eminent." There has been great
progress in medical mission work among the Khasis since then, but the
so-called "superstitions" remain. Macmillan (1984:1) in an introduction to
Millingo's book says, "the missionaries, severely rationalistic, told the people
that the spirits did not exist, but to no avail; they continue to believe in them
even when they had accepted Christianity.
"
The denial of the existence of
the spirits deprived these messengers of the Gospel the opportunity to bring
good news of deliverance to the people in bondage to the spirits. Those
who accepted the Gospel through the missionaries looked up to these
messengers for help in how to deal with the spirits, but they got no help. So
very often, they went back to traditional methods of deliverance, instead of
relying on the power of Christ.
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The Church of God among the IChasis believes in the existence of evil
spirits, especially those who trouble and make people sick. We must point
out, however, that the Church does not believe in the traditional belief that
the spirits of the dead turn into ghosts. Though there is a cultural influence
in the way we believe about the evil spirits, the Bible in many instances
tells us about their existence. To a question about who the demons are,
C. M. R. Sawkmie (1984:26)22 pointed out from the Scriptures how to
identify them. For example, in Matthew 1 2:27, Jesus inferred the existence
of the demons who served Be-el ze-bul or Satan. In Mark 1 :23, we see a
man possessed by an unclean spirit. The belief in the existence and reality
of the evil spirits does not come from western exegesis, but from an emic
interpretation of the Scriptures. In a way, we can say the Church has
incorporated the insights from the culture to understand what the Bible
says about the existence of the evil spirits.
The Roles of the Evil Spirits. Satan can bring both misery and
blessing. If the evils spirits are the agents of Satan, then they are the
perpetrators of his schemes. In Matthew 8:28, we find two people
tormented by evil spirits. But prior to that in Matthew 4:9, Satan promises
Jesus all the wealth and prosperity of this world, if Jesus would follow him.
The Church of God believes in the power of these evil spirits to cause
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trouble among the people. Rightly or wrongly, we also believe that there
are evil spirits who can bring blessings, that is why there are household
spirits (which we shall discuss later) among the IChasis.
These evil spirits not only bring problems and sickness directly, but
also indirectly through human agents who are willing to do their bidding.
One of the persons I interviewed had dabbled in sorcery before he became a
Christian.23 He was told by those who taught him about sorcery that if he
wanted it to be really effective, he must begin at home. So he took some
eggs, put them under the ground and mumbled a lot of words in the names
of all kinds of evil spirits to make his brother sick. After one or two days,
his brother was sick. Then he felt very bad and took out those eggs.
Afterwards, when he was converted and before he took baptism, he himself
became very sick, a kind of sickness that he described as hell. When he
covered himself it was like a fire that burnt, and when he uncovered
himself, it was like ice. He was healed only when he confessed his evil deed
to his brother and asked for forgiveness. We can see therefore that the role
of the evil spirits in general is to deceive people into doing things that are
against God.
The Fight against the Evil Spirits. As can be seen from the above
testimony, the first step to take in fighting these evil spirits is to make sure
168
that we have a right relationship with God, and be sure we have no hidden
sins which the devil can use against us. Then as God's people, we fight
them in the name of Jesus. Sawkmie (1984:40) suggests from the
Scriptures four ways by which we can overcome demons. We can fight
them by the Spirit of God (Matt 12:26-28), by the Word of God (Matt 8:16),
by prayer and fasting (Mark 9:25-29), and by commanding them to come
out in the name of Jesus (Mark 16:17; Acts 16:16-18). What it means here is
that we fight them by reason of being God's children and by being in right
relationship with God. On the basis of this reason, we claim God's power to
overcome them. Though the form is different, because Christians use the
name of Jesus, the meaning of using the reason (that we are God's creation)
and righteousness (right relationship with God and man) in overcoming the
evil spirits is similar to what we find in the IChasi culture. Since this topic is
something that the missionaries never really dealt with, it is safe to assume
that the cultural view has a great influence in the biblical interpretation of
the Church of God regarding the roles of the evil spirits and how to fight
them.
The Household Spirits. In chapter two of this study, I have discussed
the three household spirits, namely, ka bi/i, ka taro, and u thien, that are
so prevalent among the Khasis. By saying they are prevalent, I mean there
are many people suspected of keeping them, though no one ever really
knows whether the suspects are real keepers. It is very much a mystery.
The proof of the existence of the household evil spirits is in the sicknesses
they cause, and also, in the case of u thien, the killing of human beings.
This of course means that we have already assumed that our interpretations
of these sicknesses and killings are correct. Sometimes, people say that ka
taro or u thJen can take the forms of different animals to shame their
owners when they cannot satisfy their demands. Whatever the case, very
few IChasis are skeptical about the reality of these spirits. Our interest In
this study is not to prove the existence of these spirits, but to see how the
Church of God in particular, and Christians in general deal with the havoc
these spirits create in our society. We will look at how the Church deals
with the victims of these spirits and the suspected keepers.
a. Treatment of the Victims. The Church seems to agree with the
cultural interpretations regarding the symptoms of people's illness as
evidence for the existence of these different spirits. Ka bih has an effect
on its victim similar to that of food poisoning, or by ruining one's dentures,
etc. Therefore, an unconscious concern among the Khasis is not to eat and
drink at any restaurant or place that one is not sure of. Ka taro usually
gives an epileptic fit to its victim, and in many cases ka taro will speak
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through the victim and reveal the name of its keeper. The reasoning behind
this conclusion is that ka taro in almost all cases comes to attack a victim
who has stolen something from its owner, or has borrowed something and
failed to pay for it In the case of u thien, we have said earlier in chapter
two, that the owner would kill a person and give the blood to this monster.
The owner and his or her hired hands may also cut a piece of cloth or a
strand of hair from any Khasi they can get, and give those articles to u
thien Through some magical power, it is believed this monster will slowly
swallow the personality {ka rng/e\^ of a person, until that person dies.
Thus unless a person who is a victim is treated, that person will become
weak, lethargic, and anemic, until he or she dies.
The Church of course believes in the power of prayer for all these
victims. But what about traditional treatments? One thing is clear, a
Christian can no longer perform traditional sacrifices {knla) for these
victims, because performing traditional sacrifice means seeking healing
from other gods. But can Christians go to traditional herbalists for these
sicknesses? Some people in our Society are believed to have a natural gift
for exorcizing ka taro from its victims by way of simply reasoning with
this demon. Can Christians use the services of such people, especially if
they are non-Christians? There is a belief that some people from the royal
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clans (/-//�// sy/'em) have some power to heal those under the spell of u
tfilen. Should Christians go to them for help? There are no clear and easy
answers to these questions. People are divided, and there is no concerted
teaching on this problem which confronts all IChasi Christians.^"*
b. The Suspected Keepers of Household Spirits. The whole Khasi
society condemns the practice of keeping household spirits. Therefore,
those who are suspected are looked down upon by the society, whether
they really keep spirits or not. Sometimes, just a rumor may ruin the
credibility of some households. In general, however, people air their
suspicions when there are sufficient reasons to believe they are true. Once
that happens, charges, counter-charges, denials, and fear develop within a
clan, a church, or a community. Very often, a break-down in relationships
follows.
What is the remedy for those who in fact keep these spirits? Can they
just stop practicing this custom and abandon these spirits? Many Khasis do
not believe so. If the keepers of spirits want to abandon the spirits, they
must throw away, or leave, or burn everything that they have, and come
out of their house like the day they were born. In many cases, the
suspected ones are well to do. The Khasis believe this is the result of the
blessings of the spirits on those who keep them. So in a way, the spirits
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co-own their wealth and prosperity. Many of the Christians seem to agree
with this explanation and remedy for abandoning the spirits.
Those who first brought us the Gospel never bothered with this
problem. But today there are many families suspected of keeping spirits
within the Church of God and in other churches as well. How does the
Church minister to them? The Church finds it difficult to ask them whether
they really keep spirits as people suspected. Even if we were to ask them
and they confessed, could we then ask them to leave everything? What
hope does the Church have to offer to these people? This is really a serious
matter worthy of much prayer and research, to be able to offer a biblical
solution in a way and manner the IChasis will understand.
Thus far, we can conclude that the Church has been irrelevant in
regard to this need. In this respect, therefore, it is non-indigenous. It has
not produced a kind of maturity to enable it to deal with this problem which
has caused a break down of fellowship in many homes and congregations.
Why has the Church of God, and for that matter all the Christian
denominations, so far failed to deal adequately with this problem? One
reason, which has already been indicated, is that the missionaries looked at
this problem as a mere superstition and did nothing about it. The Church
today perpetuates this missionary attitude, not in terms of believing it is
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superstition, but in not doing anything about this problem. This is a clear
case of what we call "isolative integration" or "compartmentalization" in
cultural integration. Spicer (1961:533-534) says, "in isolative integration
the accepted elements lack linkage with other complexes, despite serving
very similar or identical functions." In this case, there is a cultural remedy
for the spirits' keepers which is accepted by many Christians. The function
of this remedy is to free people from the bondage of the spirits. Thus it has
the same goal with the biblical goal of freedom from sin. But the remedy is
based on the understanding that a spirit co-owns everything its owner has.
We do not find any biblical support for this understanding that the devil can
claim co-ownership over the property of any person. On the contrary, any
believer can command an evil spirit to come out of people's lives because
Jesus has promised those who believe an authority ( eious/a) over the
power ( dunamiii of the devil (Lk. 1 0:1 9).
This isolative integration has occurred because the missionaries did not
deal with this problem. They considered it a mere superstition. Earlier
Khasi Christians, who sat at these missionaries' feet, evidently did not also
realize how important it was to deal with this so-called superstition. We
hope the Church rises up to the challenge to address this need. In my
interview with a well-known Khasi Catholic Father, Rev. Sngi Lyngdoh, he
admitted that the Church in general has not adequately tackled this issue.
His view is that we have approached this subject negatively. He urges us
to adopt a positive approach that is twofold - to preach to the people not to
fear the spirits and to cast out the spirits on ka i^^/yf-//;?? (commandment). If
that ka hukum is based on the Bible and our relationship with God, I see
hope in the horizon.
Summary
In this chapter, we have attempted to study the integration of the three
main teachings of the Church of God - repentance, holiness, and healing -
with that of the Khasi religious text. Our study has shown us three different
types of integration, and how each type helps or hinders the indigeneity of
the Church.
The teaching of the Church on repentance indicates an "incorporative
integration" that has taken place. The Church has incorporated the idea
from the culture of the need of confession and reconciliation to fellow
human beings as necessary steps of repentance. As already indicated, these
teachings are clearly biblical, but the Church's strong emphasis on them is
culturally influenced. Thus it makes the message of the Church, especially
with regards to repentance, understandable and meaningful for the Khasis.
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The concept of holiness taught by the Church of God is also very
relevant to the Khasi culture. The Khasis are people who understand the
meaning and the need for righteousness (right relationship) which is a part
of holiness in the teaching of the Church. In fact, the steps of repentance
above are seen as necessary steps toward this righteous life. But there is a
problem in the teaching of the Church, that part of that holy life style is
abstinence from betel-nut chewing. This is neither a teaching from the
West nor from the Khasi culture. On the other hand, the abstinence from
certain food habits as a necessary expression of a life of holiness was
imported from the West, and the Church picked up the cultural item of
betel-nut chewing to express the same idea. Thus, the Church has
innovated and created something new here. But the innovation is a
negative one, because many people do not accept it. This type of
integration is called "fusion," and in many cases it leads to confusion. There
is no doubt that the teaching against betel-nut chewing among the Khasis is
in a state of confusion, and it hinders the Church from being indigenous in
this area of its life.
The healing ministry of the Church definitely responds to the cry of
the Khasi people. The relationship between righteousness (right
relationship) and healing, although biblical, is culturally influenced and thus
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receives a strong empiiasis in the Church. Thus this aspect is also quite
relevant.
In terms of how the Church views the spiritual underworld, especially
in regard to household spirits, there are many unsolved problems. The
reason, as we have pointed out, is because of the problem of isolative
integration. When the missionaries from the West first came, they
dismissed this problem as mere Khasi superstition and ignored the problem.
The Christians in general have also ignored this problem as if it does not
matter, despite the fact that many confront it daily. The fact is, they do not
know what to do and so there is a fear of confronting the issue. Thus the
Church of God, including all the other churches in Khasi and Jaintia Hills,
fails to meet people's need in this area. As far as this is concerned then, the
Church is non-indigenous. In fact, the wholesale concurrence of the Church
with a cultural remedy regarding how the keepers of the household spirits
may be freed from their bondage may be a case of Christo-paganism
(Tippett 1 975:2 1 ). I believe this is so, because this cohesive animistic unit
is imbedded now in the understanding of the Church and yet it is without
biblical warrant.
This chapter has attempted to sort out the areas where the Church has
done very well with its teaching, and areas where the Church still needs to
improve. Unless the Church expresses a kind of maturity that enables it to
have a constructive self-criticism in areas where its teaching is irrelevant,
and then take steps to confront these issues head on, problems will continue
to exist
CHAPTER 4 NOTES
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1. This was a taped interview with my father on the 18th. August, 1987.
2. Russel R. Byrum was a professor of systematic theology in Anderson
Bible School and Seminary at Anderson, Indiana in the 1920's. Some
leaders in those days charged that "R. R. Byrum was guilty of heresy in
his teaching responsibilities" (Reardon 1979:57). He was forced to
resign by this charge, but Reardon (1979:60) says, "his systematic
theology has stood the test of time perhaps better than any other of our
publications written at any time."
3. There is no date to this publication. Since the office of the Executive
Secretary began only after 1955 (Callen 1978.44), then the publication
must have come after that year.
4. Righteousness is defined in terms of relationship to persons or things
according to the norms set in each context. Holiness means separated
for a particular purpose, and in Christian understanding it means
separated from sins unto God. See Young's Bible Dictionary (1984:295,
507).
5. There are many of these moral teachings of the elders {Jingsneng
tymmen). Probably, they were used to reinforce the ethos of the
society for the younger ones.
6. In this type of poetic teaching, there are many idioms which make
them difficult to translate literally. But I have attempted to be faithful
to the meanings of the teaching. I am indebted to Hipshon Roy for his
suggested translation on this teaching sent to me on March 9, 1988.
7. This is an area of further research to understand how much of our oral
traditions have been lost, especially in terms of traditional religious
sacrifices.
8. These teachings are not controversial because some of them, for
example, like foul language and gambling, the society has already
taught against using them. Though many of our iChasi men smoke,
tobacco is imported, and not really part of our iChasi economy. Cinema
is an imported form of entertainment for the Khasis. So even if the
Church is against going to a movie theater, the society has no norm to
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be against the teaching of the Church. Of course, with the coming of
television sets in Christian homes, this teaching of the Church is
expected to lose its punch.
9. Today of course, there is research that seems to link betel-nut chewing
to mouth cancer (see India Abroad, March 4, 1988).
10. For further study on this type of myth, see Mantovani (1984) and
Jansen (1963, especially pages 83-134).
1 1. Here again the principle of translation in note 6 above applies. I have
used a suggested translation from Hipshon Roy sent on March 9, 1988 .
12. My wife. Rivulet Lyngdoh, is from this clan.
13. Further research in this area may give us the clue.
14. For the study of totem and taboo, see Durkheim (1947) The
Elementary Eorms of the Religious Life.
15. See Spicer (1961:61), for example , whereby "the fusion of Indian and
Spanish [rituals] had produced a new emergent ritual, the aboriginal
Indian dance of devotion in the shell of European music, choreography,
and costuming.
"
16. The early believers in the Church of God, Anderson, were called "the
saints." See Reardon "A Glossary of Church of God Terms" in Callen
(ed. 1978:24), A Time to Remember Evaluations
17. Translated from one English Hymnal (E. L. 76).
18. There is no official statement regarding these. So when I use "the view
of the Church," I am deducing it from the practices of the Church as I
observed them and also practice them.
19. Tippett (1987:75,83) uses this term in a much larger sense. According
to him, in the conversion of animists to Christianity, we see the
encounter of the power of Christ against the power of the old gods.
20. Former Archbishop of Lusaka, Zambia.
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2 1 . John W. V. Smith was considered the historian of the Church of God.
See Barry L. Callen "Selected Historical Highlights: 1969-1976", in
Callen (ed. 1978: 122) A Time to Remember Milestones,
22. We have quoted him earlier. C. M. R. Sawkmie is a young lay minister
of the Church, who is actively involved in the teaching and practicing
of a healing ministry.
23. This was a taped interview on 21st August 1987.
24. I asked many of my interviewees, whether the Christian Churches
have dealt adequately with this question of the household spirits. The
answer in all cases was "no."
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CHAPTER 5
The Practices of the Church and the IChasi Kinship Text
Introduction
In this study, we have established in Chapter three that the Church of
God members are Khasis as a people, and differ from other Khasis only in
matters of faith. Thus for example, they practice the same kinship system
as the rest of the Khasis (see Fig. 6 in Ch. 2, page 71 of this study for a chart
of the Khasi kinship system). They are matrilineal (line of descent from the
mother) and matrilocal (place of residence on the mother's property), with
the maternal-clan being the consanguineal (blood) and the paternal-clan the
affinal (marriage) relations respectively. Incest, no matter how distant it
may be, is as heinous a crime to Christians as it is to non-Christians. The
meaning of family [s/jj-wgi still centers around the maternal grandmother,
rather than on the mother. Therefore, a child will have many more brothers
and sisters besides his or her real (i.e biological) siblings from the same
parents. By the same token, that child will have many mothers and fathers.
All the child's mother's sisters are his or her mothers, and all the child's
father's brothers are the child's fathers. The inheritance system is the same
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as practiced by all other IChasis. In accordance with the IChasi tradition, the
position of a man does not change. He remains an uncle in his clan and
father in his children's house (see page 77 of this study). Thus, the beauty
in the coming of Christianity to the Khasi and Jaintia Hills is that in spite of
many other changes, the Khasi Christians have been able to retain intact
their kinship system. This fact is witnessed by the Khasi non-Christians as
shown by the remarks of their two well known leaders. Kynpham Singh
(1980:53) says.
The Khasis claim to be descendants of their ancestress Ka
Iawbei, and all those who descend from her cannot inter-marry.
If they do so, it is called ICa pap ka sangiihe sin of having
inter-marital relations with the members of the same clan). Now
the point to be noted is that even the Christians Khasi -Pnars dare
not commit ka pap ka sang. That is why, even after embracing
a different religion, the converted Khasis are accepted as members
of the Khasi society by the traditional Khasi-Pnars.
Rymbai (1980:42) expressed a similar testimony to the above fact.
Writing on the two main reasons why the Khasis turned to Christianity in
large numbers, he mentioned these reasons as follows:
One reason has been the dedicated service of the Western
Missionaries through education and care of the sick and suffering,
which is being kept up by their successors who are mostly
Khasi-Pnars themselves with the help of Indian missionaries. ^
Another is that Christianity not only does not interfere with their
way of life and is in general agreement, like all other religions,
with the first two commandment of theirs, but, unlike them,
religiously accepts and follows (I use these words with due
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thought and care) their third commandment. I cannot imagine a
IChasi-Pnar born and brought up a Christian, deliberately violating
this commandment and can hope that this abominable sin which
the Khasi-Pnars called Ka pap ka sang will be forgiven if he
prays in the name of Jesus.
The first two commandments here are "to earn righteousness" and
knowing-God knowing-man, whereas the third one is
Knowing-maternal-clan knowing-paternal-clan. There is no doubt
therefore, that the Khasi church (including the Church of God) has
incorporated fully the kinship system of the Khasis.
But the Khasi kinship text as discussed in chapter two includes also
what I called "the rites of passage" besides the kinship system. In this
regard, the Church of God in many ways does not follow the same forms of
traditional Khasi rites of passage. The Church of God people do not hold a
naming ceremony; their engagements and weddings are different from the
traditional forms; their view of divorce is not the same as the Khasi
non-Christians; they bury instead of cremating their dead, so that the bones
of the dead are not collected in the clan's cairn; the veneration of the
deceased person is different from that of the Khasi non-Christians; and the
Church propagates its faith which is unheard of for the Khasi religion. The
Church of God practices, however, serve many of the functions that the
Khasi rites of passage do. How is this possible if the forms are very
different? To understand this, we will use the help of two important
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anthropological concepts - ( 1 ) The concept of cultural form and meaning,
and (2) The concept of functional substitute.
The Conceot of Cultural Form and Meaning
Cultural forms, both material like a house, a car, etc., and non-material
like a word, a song, etc., are the obvious, the observable parts of the culture.
The meaning attached to each cultural form, however, is determined by the
cultural context of those forms. Ralph Linton (1936:403), who pioneered
this distinction between form and meaning, helps us understand them by
his definitions:
The form of a trait complex will be taken to mean the sum and
arrangement of its component behavior patterns; in other words
that aspect of the complex whose expressions can be observed
directly and which can, therefore be transmitted from one society
to the other.
The meaning of a trait complex consists of the associations
which any society attaches to it. Such associations are subjective
and frequently unconscious.
Since the meaning of a trait complex depends on a society 's association,
once the context changes, the meaning changes, though the form remains
the same. Thus Whiteman (1983:434) states, "a form transplanted from one
culture to another seldom, if ever, carries the same meaning across cultural
boundaries." The understanding of this concept is very important for
effective cross cultural communication.^ For example, our preachers
among the Khasis are usually served with chicken curry when they go to
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the villages to preach. This is a sign of respect, because chicken is the most
expensive meat. The same form (serving chicken to preachers) may not be
interpreted as a sign of honor in the United States, because chicken is the
least expensive. Thus, though the form is found in both the countries, the
meaning (interpreted value of chicken) is different.
In this study, this concept of form and meaning will help us first of all
to identify the meanings underlying the practices (forms) in the Church of
God. Then we can ask ourselves, although practices (forms) in the Church
are for the most part different from the IChasi culture, are their underlying
meanings relevant to the meanings in the rites of passage of the culture? If
so, then we can say that those practices in the Church have become
functional substitutes for those rites in the culture which are no longer
followed by the members of the Church. Let us turn now to the second
important anthropological concept in this discussion.
The Concept of Functional Substitute
Whiteman (1983:19) defines functional substitutes as "innovative
substitutes fulfilling time-honored functions.
"
In each culture, there are
many forms that fulfill specific functions which enable the smooth running
of that society. The function of a form or a trait complex "is the sum total of
its contribution toward the perpetuation of the social-cultural configuration"
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(Linton 1936:404). In other words, cultural forms serve a society by their
functions. If a certain form is taken away or forbidden without replacing it,
this will likely create a culture void. What this means is that if a form is
withdrawn, then its function will no longer serve the society. People whose
needs were met by this form will be effected. Thus it is extremely
important that if a form is changed or removed, that something with a
similar function is substituted for it.^
The abandonment of certain cultural forms always happens when a
church is first introduced into any culture. For example, when the
missionaries came to IChasi and Jaintia Hills, they forbade the converts from
taking part in the IChasi dances or festivals. Examples of these festivals are
Ka Shad Suk Afynsiem, Ka ShadNongkrem, Ka Beh DiengkhJam,
etc. These dances had been fulfilling religious and social functions in the
lives of these converts prior to their conversion."^ Thus it was important to
find functional substitutes for them. Were they substituted? On the one
hand, at the level of forms one can say no, because the missionaries never
introduced any Christian dances. On the other hand, if we look at the
functions of those dances, perhaps we can find some practices in the
Christian church that perform the same functions. Those that serve the
same functions can then be clearly termed functional substitutes.
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Did the Church provide functional substitutes for the abandoned IChasi
rites of passage? This is what we intend to discover in this chapter. We
will try to identify the meanings of the practices of the Church of God and
then see whether or not those meanings serve similar functions that the
meanings of the rites of passage serve. When these practices serve similar
functions, then they are relevant in the culture, which in turn means that
the Church is indigenous in those aspects. The practices of the Church that
we will look at in this chapter, are worship, child dedication, ordinances,
engagement, marriage and divorce, disposal and veneration of the dead, and
the forms of communication in the Church.
Worship - very Personal yet a Sense of Community
The form of worship in the Church of God, with the exception of a
mass prayer in the service,^ was influenced by the Presbyterians. Thus in
the Church of God worship service, people sing songs, pray (including mass
prayer), and listen to the preaching, both for edification and propagation.
By the time the Church of God was formed in 1902, the Khasi Christians
had already totally assimilated this form of worship brought from Wales. In
fact, we can say that to some extent this form of worship has been
assimilated even by the Khasi non-Christians. Traditionally, the Khasis had
no regular communal worship service to pass on its teachings. Moral
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teachings were done on a casual basis by the uncles in families or actually
by any elder in the community. Singh (1980:54) says,
the IChasis do not have any religious text, nor a church or a temple.
All moral precepts and other prescriptions of the religion are
passed on by word of mouth. It is not a thing which is taught once
a week or once a month. It is a phenomenon which is taking place
every day. It works like this: In a IChasi society every elder is a
sort of uncle to each and every child. Thus if an elder sees any
boy or girl committing any wrong, even on the street, he can
freely correct his behavior. It is through this kind of interest
taken by the elders, that the religious prescriptions get
transmitted through generations.
Amidst the threat of Christianity, the Khasi non-Christians founded an
organization called Ka Seng Khasi, ^ to check the spread of Christianity
and call people back to the traditional religion. It is very interesting, that
through this organization, the non-Christians are meeting regularly to
strengthen Khasi traditional faiths, similar to the way Christian worship
strengthen Christians' faith. Under the auspices of Ka Seng Khasi, the
non-Christian Khasis have Ka Seng PyniKa guidance meeting) which
meets once a week on Sunday. At 1 1 a.m, they have a meeting for the
children and at 1.30 p.m for the adults. Brenchand Nongbri (1976:58) says,
"Under the auspices of Ka Seng Khasi this Ka Seng Pyni has increased
in strength, and the brethren come from all over the city and suburbs, and
even from villages of the country to this Ka Seng Pyni, to fellowship, and
to mutually dialogue in order to strengthen us who are the present
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generation, in tlie traditions of what our forefathers have taught through
generations" (translation -mine). Ka Seng Khasi also has hymns similar
to the Christian Church.^ Writing on the activities of Ka Seng Khasi,
Jayanta Bhusan Bhattacharjee (1979:15-16) says, "To begin with, the Seng
Khasiorgm\ze6 group discussions on IChasi religion and culture and
published pamphlets and monographs on socio-cultural life of the Khasis,
their customs and traditions and religious beliefs."" The Khasis never did all
these before Christianity came. This is a clear indication that the form of
Christian worship is no longer foreign to the Khasis, but that it has been
innovated by the Khasis of all faiths.
This assimilated form of worship enables the Church to meet the needs
of the Khasis in many ways. We will enumerate some of those needs met in
the Church of God.
1 ) The introduction of a mass prayer enables the worshippers to be
very personal in their relationship with God. To the Khasis, religion is in a
lot of ways personal. Rymbai (1980:40) says that the Khasis
have no saints or martyrs or any system of established priesthood,
for their creed is that each man must save himself by his own
actions: living justly, observing, and obeying the word of God
transmitted to him through the advice of his parents, morning and
evening, from his childhood days. So God can be worshipped
alone in one s own house, or in the open anywhere, so long as the
worshipper is clean in his heart and takes care not to defile by evil
deeds the places where he performs his worship.
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The Khasis worship God mainly through prayer. L. G. Shullai (personal
interview) says that there are three ways of going to God in prayer. One
way is by ka p/i/rat{a kind of a dialogue) based on reason and covenant.
Here a person almost has a right to expect answers from God based on the
reason of the covenant between God and human beings. Another is through
ka ainguh (thanksgiving), which is a joy that comes out of a person in his
or her relationship with God. Yet another mode of prayer is ka kyrpad
(petition) whereby a person goes to God without any claim, and completely
submits oneself into God's hand. All these three modes of prayer can be
found in any Christian church. We dialogue with God based on the
covenant of His Son Jesus Christ. We give thanks to God for His goodness
and we surrender ourselves completely to Him. But the Church of God
makes these prayers very personal to each member by practicing a mass
prayer, where a person is alone with God in each worship service. This is
very meaningful and relevant to the Khasi understanding of worship.
2) Worship services serve not only to meet the spiritual need, but also
meet a need for communal celebration as well. For example, on Christmas
day, the Church holds a Christmas service and after the service, members
will have a common feast It is always a joyous time of celebration for all
the members. This type of celebration is also seen in the many annual
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conventions Kjingiaseng shisien shisnem) of the Church that are held in
many places each year. These conventions, besides their evangelistic
thrust, always have a sense of festivity where members enjoy the
fellowship of friends and relatives, catch up with each other on what is
happening in their lives, and feast on the hospitality of the host church.
Celebration of life is very important to the IChasis. Commenting on the
festivals of the Khasis, Rymbai (1979:124) says, "All these festivals are
primarily religious, but not solely so: they also represent the fondness of the
people for the gayer side of life." We have already mentioned that the
Church, following the first missionaries' precedent, has barred its members
from taking part in these festivals. Thus its worship services that meet this
fellowship need of the Khasis are very relevant.
3) It is customary for many members to invite the Church to hold a
house-warming ceremony before they move into any newly built house.
Here they give thanks to God with friends and relatives, and pray for God's
blessings and protection as they move into their new home. Traditionally,
the Khasis would hold a ceremony called Ka Icynjoh Icha sicain, where
they would invite friends and relatives, perform certain rites like placing
five pieces of dried fish on the floor and pouring of rice beer, and pray to
God for blessings before they move into a newly built house
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(Jyrwa 1984:57).* The Christian house-warming ceremony, therefore,
though without the usage of beer and sacrifice, continues to fulfill the
time-honored function of Ka kynjoh Kha skain of the iChasis.
4) The worship services are also conducted during a child dedication,
in engagement and marriage, for condolence of the bereaved, and to
remember the departed ones. We shall discuss these in detail in the rest of
this chapter. We will note at this point, however, that all of these practices
contribute in fulfilling functions that are meaningful to the IChasis.
Child Dedication - Bringing a Child to God for Blessing
The Church teaches that we as Christian parents are responsible for
our children and that we ought to bring them to God for dedication. The
one Scriptural reference used mostly is Matt. 19:14 where Jesus said, "Let
the children come to me, and do not hinder them; for to such belongs the
kingdom of heaven." Though the Church does not recognize this rite as one
of the ordinances, it has become very important in the life of the Church. In
the general understanding of the Church, unlike the ordinances, any Church
leader can pray for a child. But in practice, parents often want ordained
ministers to conduct their children's dedication. This indicates that the
people take this rite very seriously.
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This practice is an assimilated foreign form, but for the members of the
Church it has been positively innovated. In the process of innovation, the
Church has recombined the idea from the Scripture and the ideas from the
IChasi naming ceremony. Note that in the Scripture, the children's names
were not mentioned. In the Church's child dedication, the name of a child is
important, and if that child is not yet named, then parents sometimes asked
presiding pastors to suggest names at that moment. In the IChasi naming
ceremony, the last ritual is the eating of UpujerKa kind of rice bread) by
everyone present (Jyrwa 1984:94). The Church no longer follows this ritual
of eating Upujer. Nowadays, many members of the Church will invite
friends and relatives when their children are dedicated for a cup of tea after
the service. In my observation, this is not the direct influence of the IChasi
naming ceremony in the Church, but rather the influence of child baptism
in the Presbyterian Church, though the latter might have been influenced
by the naming ceremony.^ One thing is clear, however, be it in the naming
ceremony of the Khasi traditional faith, the child's baptism of Presbyterians,
or the child's dedication of the Church of God, one theme that runs
throughout is the Khasis care for the welfare of their children. Thus it
makes this assimilated form of dedication very indigenous to the members
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of the Church, because they feel their children's welfare is being taken care
of.
Ordinances - for those Who Reallv Belong
The term ordinances used for the three rites of the Church - baptism,
the Lord's supper, and foot washing - shows that these are practices
commanded by the Lord Jesus (Matt. 28:19; Luke 22:19; Jn. 13:14) to His
followers to continue observing them. The Church practices believer's
baptism by immersion. Those who haye been baptized can and are
expected to take part in the Lord's supper. Those who take part in the foot
washing ceremony are also the baptized believers.
Though the Church looks at these rites as ordinances of the Lord Jesus
Christ, the Church does not hold these rites on a regular basis. But even
when they are held, I have observed that many believers avoid taking part
in these rites. There are many people in the Church who have accepted
Jesus Christ and repented of their sins, but stay away from baptism. And of
course, until they are baptized they do not take part either in the Lord's
supper or the foot washing. As a member of the Church and one of its
ordained ministers, I have often wondered why?
The concept of form and meaning will help us clarify this problem to
some extent. 10 All the three forms are foreign to the Khasis because there
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are no rites in the IChasi culture with which to compare them. Yet the
meanings attached to these forms seem to have been influenced by the
iChasi thoughts, and those meanings are not the exact understanding of the
Scriptures regarding these rites. To illustrate, the Church of God
collectively called these practices Ki kam niam{xt\\%VQMS rites) or JCi kam
kyjjtangis&cTed rites). Immediately, one feels that these rites are looked
upon now no longer as ordinances to be observed but as religious
observances for those who really belong. To further support this view, note
some of the questions asked before a person goes to baptism. ^ ^ Have you
really decided to follow Jesus Christ into baptism? Have you confessed all
your sins and been reconciled with those who have something against you?
Have you decided not to turn back? Have you decided to do away with all
bad habits like smoking, and betel-nut chewing? These questions sound as
if a person is giving his word of honor, and his faithfulness depends solely
on his efforts rather than trusting in the Lord. No wonder many believers
fear to take this step of baptism, because there is nothing worse to a IChasi
than going back on his or her word, or failing to live by it. Because once the
Khasis give their word, they usually are very steadfast. A word given to
someone is a covenant which any Khasi will think twice before breaking it
In the early days of Christianity among the Khasis, there was one U Borsing
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who was to be the king of Cherra, but for his conversion to Christianity.
When people urged him to renounce Christianity and claim the throne, he
said, T can throw off my cloak or my turban; but the covenant I have made
with God I can no wise cast away (Morris 1910:166)."
Similarly, there are many believers, even those who have been
baptized, who are afraid to take part in the Lord's supper. And if they do
not take part in the Lord's supper, they do not take part in the foot washing,
because the latter is never held without the former. Where does this fear
come from? In 1 Cor.l 1:28-30, Paul says, "Let a man examine himself and
so eat of the bread and drink of the cup. For any one who eats and drinks
without discerning the body eats and drinks judgment upon himself. That
is why many of you are weak and ill, and some have died." This saying of
Paul is reinforced by the Khasi idea that unrighteous living leads to
sicknesses. Thus if a person does not regard himself or herself as perfect,
there is fear in taking part.
In one way, it is good that the Church of God members take these rites
very seriously. But when they instill fear instead of edifying one's soul,
there is a weakness because that is not the purpose of the ordinances. The
Church needs to re-examine the interpretations of the biblical texts dealing
with the ordinances, especially that of the Lord's supper, so that it will
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encourage members to participate in these ordinances rather than induce
fear.
Engagement. Marriage, and Divorce - the Meaning of Matrimony
Matrimony is an area where the Church has tenaciously stuck to the
cultural practices in some aspects and drastically altered other aspects. To
enable us to see these similarities and differences, we will look at this
institution from four perspectives as follows. 1 ) The meaning of matrimony.
2) The day of engagement, 3) the wedding day, and 4) the understanding
of divorce.
What is a Marriage?
At this conceptual level, the understanding of what marriage is
between IChasi Christians and iChasi non-Christians is at its highest tension.
The Church of God (as all other Christian churches) believes that marriage
is a sacred institution, where a man and a woman become one flesh, and
only death separates them. This is not so among the iChasi non-Christians.
Marriage is not looked upon as sacred, separation is easy, and a man and a
woman do not become one flesh. Mawrie (1981:64) says, "the thought that
after marriage the male and the female become one flesh and one blood is
alien to the traditional Khasi view of things."
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Though the Church's understanding of marriage is different from that
of the traditional Khasis, it has incorporated the traditional form of the
married couple retaining their separate clan names. Thus, in effect, a man
never belongs to his wife's clan, nor a woman to her husband's clan. This is
a very positive contribution of Christianity to the Khasi society. For one
thing. Christian marriage has contributed to the stability of the Khasis'
homes. But more important than that, it gives this stability without
destroying the Khasi custom of having two clan names (the man and his
wife retaining their clan names) in a family.
The Day of Engagement
If a young man and a young woman are attracted to each other, they
must, first of all, find out that they are not of the same clan. Even if their
clan names are different, they should still find out that their clans are not
considered as of the same clan {shikur). Furthermore, the young couple
may be related as affines but that does not automatically open the door for
them to marry. For example, in figure 6 (see page 71 ), a young woman
(Ego) cannot marry her father's brother (Pas/Pakh). This is considered
taboo and a serious crime for a Khasi non-Christian or Christian. The
relatives will never betroth young people who are related in this way.
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When the young people fall in love, they will tell their parents if they
want to get married. The parents will find out if there is any taboo in this
intended relationship. If the way is clear, they will fix the date of the
engagement. On the betrothal date, the young man will come to the house
of the young woman with his maternal uncle, his father, other male
relatives, and his male friends. No female comes with him. From the young
woman's side, her maternal uncle, and her father must be there along with
her very close relatives, both male and female. A pastor or elder of the
Church is there to preside over the ceremony. When the ceremony begins,
the chairman of the meeting asks the clan of the female to express the
purpose of the gathering. Then he will call on the two clans to express their
mutual agreement to the engagement. After that he will lead a short
worship service with an exhortation from the Scriptures followed by
prayer. Some couples exchange rings during the engagement Also the two
families usually fix the wedding date at this ceremony. Following the
service, those present in the ceremony are treated with a tea party, and in
some cases even a small feast
The engagement ceremony in the traditional form is very similar to
what is described above. In other words, the Church has not deviated
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much from the cultural practice, except the usage of a Church leader
instead of a respected community elder.
The Wedding Day
On the wedding day at a set time, the groom and his party go to the
Church where the officiating minister receives them. The bride and her
party come after the groom. The officiating minister, who usually is the
pastor of the Church, will perform the ceremony which is quite Western in
appearance, because Christian marriage was introduced by western
missionaries. It is very much like a regular worship service, but with the
hymns, the choir, the prayers and the preaching structured around the
theme of marriage. The wedding vows too are very much Western, though
they have been positively innovated by all the Khasi Christians.
After the service, the wedded couple go to the bride's residence. The
bride's mother waits for the couple to bless them. Then a feast begins,
where friends and relatives are treated with all kinds of delicacies. If the
groom's parents are from the same village or city, the couple will also take a
short time on the wedding day to visit them. But it is a custom that the
daughter-in-law visits her in-laws first, before they visit her.
There are quite a few differences in details between a traditional
marriage and a Christian one. In the former, marriage is performed at the
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bride's house. The non-Christians also engage mediators known as
Ksiangs, one from each side, to mediate during the marriage. The
groom's party is met half-way by the representatives of the bride's family,
where the two parties exchange betel-nuts- The ceremony starts as soon
as the groom s party reaches the bride s frontyard. Mawrie (1981:61-62)
explains it well.
On reaching the yard of the bride's house, a serious discussion
takes place between the mediators. They proceed to dig out and
bring to the surface and hearing of the crowd collected around
them, all arguments to justify the marriage so that all possible
mistakes can be avoided and that there will be no regret in the
future. After the two sides are satisfied the sacrificer (a diviner
who performs the marriage ritual) takes a little liquor from the
gourd-flagon brought by the mediator of the male and also from
that brought by the mediator of the female. He then mixes the
two together in a separate empty gourd-flagon and he performs
the ritual of Ka suit Jta s/ior to confirm the marriage before the
godheads of both the families and invoke their blessings for the
event and for their future guidance and help. Before the
bridegroom enters the house, the bride's mother annoints the
groom's head with oil, welcomes him and gives her blessings to
him so that he remains a man of integrity, functions as a
full-fledged man and takes the burden of fatherhood of a family.
The rest of the formalities, like preparing a special meal for friends and
relatives, and visiting of the in-laws by the bride, ^ ^ are similar. Even in
these differences, however, we can see the functions fulfilled by Christian
ceremony are very similar to the functions of the non-Christian ceremony.
For example, in the Christian ceremony the marital knot is tied by the vows
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of the couple, including the signing of the marriage register, and the prayer
of the Church (through the officiating minister). In the traditional marriage,
the knot is tied by the mediation of the mediators, and the ritual of Ka suit
ka sJior performed by a sacrificer. The Christian form invokes the
blessing of God, whereas the traditional form invokes the blessings of the
godheads of the two families. Thus the Christian forms have become
functional substitutes to the Khasi forms no longer followed by the
traditional Khasis, and to the Christians the Christian wedding is, therefore,
quite indigenous.
The Understanding of Divorce
The marriage in the Church's eyes is a religious, social, and legal
contract. It is sanctioned by God, approved by the society, and legalized by
the law of the land which sets the conditions by which marriage is
performed. The Church believes that marriage is for life. Thus it does not
believe in divorce and remarriage. There are, however, members of the
Church who have separated from their spouses and married others. The
Church has not been able to clarify their status either theologically or
ecclesiastically. Each is dealt with on an individual basis, and if such a
person accepts the Lord or rededicates his or her life, the church seems to
accept that person. The Church needs to further study this problem.
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The Church's stand is not made easier by the traditional attitude and
practice of the Khasis on divorce. As already indicated before, divorce
according to the traditional practice is so easy. Mawrie (1981:64) writes:
When a husband and a wife find that mutual understanding is no
longer possible, and arrive at the conclusion that it will be more
painful for them to stay together as husband and wife than if they
separated, they take resort to a customary divorce through the
simple ritual of throwing cowries or copper coins into the air.
After the ritual they separate, and they no longer have any mutual
personal obligation to one another, nor any claim on each other.
The Church never adopted this traditional view of divorce. In the
midst of the rising rate of divorce in many parts of the world, the rate is
very low among the Khasi Christians. This is a very positive influence of
Christianity among the Khasis. Promatha Nath Dutta (1982:205), a
non-Khasi writer, writing about the impact of Christianity on marriage and
divorce among the Khasis says, "divorces among them [non-Christian
Khasis] were very frequent On the other hand, among the Christians
divorces were not so frequent and marriages were more stable, due to the
enforcement of the Christian Marriage Act in 1872.
"
I seriously doubt that
there will be any non-Christian Khasi who will look at this stabilization of
marriage, brought about by Christianity, as a disadvantage to the Khasis.
DisDosal and Veneration of the Dead -the Dead Live on
When a person dies the Church rings a bell to let the community know
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of the death. Then friends and relatives will pay a visit to the bereaved
family. In the town, those who come will be served with tea. If the family
still practice betel-nut chewing, the guests are served with betel-nuts too.
Many people, young and old, will stay with the family for a wake during the
period the body remains in the house and for even a few days after the
burial.
The Church will consult with the family as to the time of burial.
Normally, the body will remain in the house for about two nights. Before
the body is taken to the grave, a short worship service is held in the
frontyard of the family's home. Hymns are sung, portions of Scriptures are
read, and prayer is offered. The funeral procession then takes place and
when it reaches the grave site, another song is sung and a prayer is again
offered before the coffin is lowered into the ground. In the evening the
condolence meeting is held, where the speaker usually reminds the family
members of the good deeds of the departed and at the same time tries to
comfort them with the Word of God. The morning after the burial, friends
and relatives will come to help the family clean the house. This has no
religious significance, but is simply an expression of care.
When the ground at the grave site has settled, some families will build
a permanent tombstone with inscriptions on the stone like the name, date of
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birth, and date of death of the departed. Many families also will hold a
memorial service for the dead every year. The first year especially is very
important, where friends and families are invited to a feast in remembrance
of the departed one.
There are a few differences between Christian burial and traditional
cremation of the dead. 1 ) The Church does not have any sacrificial rituals,
whereas the IChasis in traditional faith has many during cremation. The
purpose of these rituals is mainly to help the dead to go to their ancestors.!^
The Church does not believe any more that the dead go to their ancestors,
but await the end of time for judgment and rewards. 2) The traditional
IChasis do not bring those who died from any kind of accident into the house
for fear of ka lyri/t (queen of the dead). The Christians have overcome
this fear and do not hesitate to treat those who have died from accident in
the same way they treat those who have died a normal death. 3) The
Christians do not collect the bones like the non-Christians into the clan's
cairn.
Apart from the above differences, there are many similarities. Both
Christians and non-Christians show respect to the departed; they both rally
around to meet the needs of the bereaved families; and they both express
their veneration to the departed ones. This veneration continues for a long
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time which shows that the Khasis (both Christians and non-Christians) view
a departed one as a continuing member of the family and clan, now in death
as it was in life. Thus the Church, although it does not cremate its dead and
perform sacrificial rituals, nevertheless continues to fulfill the longing of the
Khasis to respect those who have passed away and to comfort and meet the
needs of those who are still living.
The Forms of Communication - Innovated by the Khasis
The Church propagates its teachings through preaching, prayer,
testimony and writing. These forms were introduced by the missionaries
when they came with the Gospel. Though the Khasi men are well known
for their expertise in public speaking, they have never used it to further
Khasi religion. Propagation of the faith was foreign and unknown in the
Khasi culture before the missionaries came. Today Khasis still do not
propagate their faith. Hipshon Roy (1979:1 19) writes.
The Khasi religion has no missionary intention. The idea of an
organized church is alien to the Khasis. They believe that man's
soul when it comes to this world is as pure as gold and silver,
when it comes with a purpose and when that purpose is done it
goes back from whence it came. To them all religions are good
and true and are from God, these are the common factors in all
religions, but the covenant that each race entered upon from the
beginning of time is different from one race to the other.
Here we see clearly why the Khasi non-Christians do not propagate
their faith, and probably never will. But the forms of preaching, testimony,
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and writing are no longer foreign to them. As Khasi Christians assimilated
these forms, the non-Christians also began to use them in strengthening the
Khasi religion. The non-Christian leaders have used the method of
preaching *� around the villages to convince those who are still believe in
Khasi religion not to leave it. This is done mainly through Ka Seng Khasi
Jaswal (1982:34) writes:
Lately a mass contact programme has been initiated by Seng
Khasi, Since 1977, when H. O. Mawrie joined this organization,
he had been touring all over Khasi and Jaintia Hills to lecture
about the ideology of Seng Khasi R. T. Rymbai, a retired civil
servant and B. D. Pugh are the other active members along with
Hipshon Roy, who tour the rural areas for mass contact
programmes.
In the adoption of these mass contact programs, we see the assimilation
by the Khasi non-Christians a kind of evangelistic method that has been
exclusively used by the Christians to propagate their faith.
The Church, therefore, has as its tools of communication the forms that
have been assimilated into the culture. As such they are relevant methods
of communication among the Khasis. This indigenous element in
communication by the Church is seen not only in the methods, but also in
the content of that communication. As already indicated, the message of
repentance, holiness, and healing preached by the Church of God touch the
very hearbeat of the Khasis.
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We must point out, however, that these essential forms of
communication above should be complemented with others like films,
dramas, and seminars. Many young people are attracted to these new forms
of communication, but the Church has been so averse to films and theatres
that their usage in the Church has not been given serious consideration. It
is in such areas perhaps that the church needs to develop more its maturity.
Summary
The practices of the Church reflect its religious beliefs and teachings.
It is also true to say that the kinship text of the IChasis reflects to a great
extent its religious beliefs. To cite one example, the IChasi non-Christians do
not bring into the house the corpse of those who have died from an accident
because of the religious belief in the existence of the queen of death. The
purpose of this chapter has been to see how far the Church practices are
relevant to the kinship text of the Khasis. If we look at the Khasi kinship
text as having two parts, namely, its kinship system and its rites of passage,
we see that the Church has totally assimilated the Khasi kinship system.
Thus the Church at this point is fully indigenous. In terms of the Khasi rites
of passage, the Church has rejected many of these ritual forms. Yet the
Church through its practices fulfills many of the functions of those Khasi
rites.
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In the Church's worship, the Church has met the need of the IChasis for
a very personal relationship with God. Through worship service, the
Church has also met the fellowship needs of the Khasis, needs that were met
through Khasi festivals no longer observed by the Church. In a child
dedication ceremony, the Church has met the need usually met in the Khasi
naming ceremony. This need is to ensure the well-being of the Khasi
children. In the Christian engagement and wedding we see similarity of
their functions to the traditional engagement and wedding. Both reflect the
importance of the two families' agreement for the marriage, the retention of
the spouse's family name, and that the children belong to the clan of their
mother. In the Christian burial and memorial service, we find the
continuation of the Khasi ethos of respecting the dead, rallying around the
bereaved, and the sense that the dead continue to live on as part of the
family and the clan. In terms of communication of the Church, though the
forms of communication were once foreign to them, both Khasi Christians
and non-Christians have innovated and adopted them, integrating them into
their Khasi culture. Thus they have become indigenous.
There are areas in the rites of marriage, divorce, and disposal of the
dead that the Church's belief is radically different from the Khasi traditional
faith. In terms of marriage, the Church views marriage as a partnership for
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life rather than a mere convenience of the man and the woman, or simply
for the purpose of procreation. In terms of divorce, the Church discourages
divorce under any circumstance. In the Khasi traditional view, one can
divorce his or her spouse by simply throwing some coins or cowries in front
of a witness. In terms of the disposal of the dead, the Church brings into
the house the body of a person who died from any accident, without any
fear. In all these three cases, the Church gives a positive contribution to the
Khasi society because it makes the marriage more permanent, and it helps
in overcoming the fear of the spirit of death. Thus in general, we can
conclude that the Church's practices are indigenous in the Khasi kinship
text.
CHAPTER 5 NOTES
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1. By "Indian missionaries,
"
Rymbai must have referred to the Catholic
clergy, many of whom come from South India. There are very few
Protestant missionaries from other parts of India now working among
the IChasis.
2. See Nida ( 1 960 ) and Kraft ( 1 979a) for the importance of the concept of
form and meaning in communication.
3. For further discussion on functional substitutes, see Tippett
(1967:269-72 especially, and also 1987).
4. The article "The festivals of the Khasis and their influence on his life ",
by R. T. Rymbai (1979) is helpful in understanding the meaning, the
importance, and the implications of the Khasi festivals.
5. For the Church of God"s form of worship, see Chapter 3 in this study.
6. Information about the origin, purpose, and progress of Ka Seng Khasi
is available in Bhattacharjee (1979)
"
The messenger of Khasi Heritage ",
and Singh (1982) Seng Khasi'
7. For the examples of these hymns, see Brenchand Nongbri ( 1 976)
"
U
Khasi u dei uei? Kaei ka jingngeit Jong u? U dei na ka
jaidbynriew aiuF"
8. For a more detailed discussion on the house-warming customs among
the Khasis, see Singh (1979:171-80).
9. The Presbyterians practice child baptism and they usually entertain
friends and relatives in their homes on the day of their children's
baptism.
10. More research needs to be done on this to further understand this
problem. It is a serious problem for the Church, because when the
believers stay away from these ordinances, they feel that they are not
good enough to participate, which in turn will make them weaker in
their spiritual life.
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1 1. These are general types of questions. The Church does not have a
defined set of questions that every minister asks those desiring to be
baptized. Thus the details of questions differ from one minister to the
other.
12. Laws of marriage differ to a certain extent from locality to a locality
within the Khasi society.
1 3. See Bareh ( 1 985:292) for discussion of traditional Khasi betrothal
engagement.
14. The roles of these Ksiangs are not very clear. Bareh (1985:292)
seems to indicate that they help in reciting the marriage contract of the
couple. But Mawrie (1981:61) seems to say that they are engaged only
to "add pomp and effect to the ceremony." Mawrie's view appears
closer to what they do because a marriage can be performed without
their service.
15. The Presbyterians still practice this exchange of betel-nut in marriage.
The Church of God does not practice it, not because it has anything
against it, but because the Church is against betel-nut chewing.
16. Among the non-Christians, this visit of the in-laws by a
daughter-in-law is more elaborate. Cf. Mawrie (1981:62).
17. Cf. Rabon Singh (n.d.a:24ff) for the way in which these rituals are
performed.
18. By preaching here I mean a public address to convince others of one's
faith, and not necessarily a church sermon.
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CHAPTER 6
The Church of God Administration and Khasi Democracy
Introduction
The Church of God among the Khasis prides itself in not having any
ecclesiastical constitution except the Bible. It endorses no written
statement of faith and no creed whatsoever. The Church believes in a
charismatic church government which means a government led by the Holy
Spirit. Thus it holds no election to any office, but recognizes people with
gifts. In any discussion, resolution to a problem is not sought by voting but
by prayer and concensus.
Given this stance of the Church, one might conclude that the Church is
non- or loosely structured administratively, but in practice it is very highly
structured. To help us understand the Church of God administratively, we
will speak of two levels - the local level and the denominational or
Movement level. The Church of God, Anderson, Indiana, started as a
reaction against denominationalism, is called a "Movement.
"
In this study,
therefore, we will use the term "Movement" rather than denomination.
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Thus, our study at the local level means the level at the local congregation,
and by the Movement level, we mean the denominational level.
The lofty ideal of a charismatic church government continues at the
local level. Here, the administration of the Church lies with the total
membership of the Church. It is true that each congregation has leaders,
and that they are the ones who have felt the call to lead the congregation,
and to whom God has given the gift of leadership. This is affirmed by the
people's recognition of these leaders. At the Movement level, the Church
began very early on with a strong administrative structure reflected in
well-defined administrative bodies, namely, the Church of God Business
Association, and the Church of God General Ministerial Business Council.
This second administrative body transferred its powers to the Business
Association in 1927.1 Therefore, we will continue to speak only of the
Business Association. The members of the Business Association are not the
elected representatives of the people. The present members choose the
new members. Thus one can say that, at the Movement level, this
charismatic administrative guidance in the Church of God is not opened to
all members of the Church , but only to the members of the Business
Association, which is the top policy making body of the Church.
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The purpose of this chapter is to see how much this administrative
concept and the policies of the Church are relevant to the Khasis' view of
government. We are interested here in the types of integration that we find
in the administrative history of the Church, both at the local and the
Movement level. These two levels are used as the two "signs
"
in comparing
the administrative text of the Church to the Khasi administrative text. At
the beginning of this study, we noted that the Church has had a lot of
administrative problems in its history. Two major ones are the split of the
Church in 1939, and the dissensions of the 1970's and the 1980 s that have
led to court cases. Why do these problems exist? Is it perhaps because the
Church's concept of a charismatic government is not indigenous to the
Khasis? Or are the roles played by its administrators unacceptable to the
people? Are the leaders themselves the victims of the system? We will try
to understand these questions in light of the Khasi democracy, where the
full authority is with the people and not with the kings or ministers. The
major concerns that we will study in this chapter are the following:
1 ) The concept of a charismatic church government. The most
important goal here is to see whether the term "charismatic church
government,
"
which was borrowed from outside of the Khasi society, is
relevant to the understanding of the Church's members. What does this
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mean for the Church at the local level and what does it mean at the
Movement level?
2) The formation of administrative bodies. The Church that seems to
be averse to organization began very early with a highly structured form of
administration at the Movement level, but not at the local level. We will try
to explain why this happened.
3) The roles played by the leaders and the laity in administration.
Though the question of personality has been dealt with as a separate "text"
in chapter 3 of this study, I want to consider here the question of leadership
under the administrative text to see how it is integrated with the IChasi
society. The reason that leadership must be discussed here is because the
leaders, especially Rev. J. J. M. Nichols-Roy, have shaped the administration
of the Church into what it is today. Thus, if we are to understand this
Church's government, we must understand the roles played by its leaders
and its laity, at both levels of administration.
4) The question of authority, responsibility and accountability. Here
we will look at the power given to the leaders in fulfilling their roles. This
will be examined both at the local and the Movement level. How relevant is
this practice of authority and responsibility in line with the Khasis'
understanding of authority, responsibility, and accountability?
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5) The major administrative problems of the Church in history. By
looking back at the administrative history of the Church, and studying the
administrative problems of the Church in light of IChasi democracy, we hope
to strike at the root cause of the administrative problems that have plagued
the Church, especially at the Movement level.
6) The implications of the Church's administration in light of the
changing scene in the Khasi society. This is an attempt to discover where at
present lie the strengths of the Church's administration and what are its
areas of weakness, and then to suggest the need to strive on toward
maturity in the weakened areas.
The Concept of a Charismatic Church Government
Nichols-Roy (1926) believed that a charismatic Church government
means the rule of God "according to the gifts of the Holy Spirit to each
believer in the Church
"
(translation mine). The main idea here is that God
in Jesus is the Lord of the Church. As Lord and Master, He calls people and
gives them gifts to serve the Church. Because God is in control of the
Church, the Church does not need to have a government similar to secular
rule.
This concept of a charismatic church government did not begin in the
Church of God among the Khasis, but in the United States of America. D. S.
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Warner (1884), who was the pioneer of the Church of God, Anderson,
Indiana, wrote that Jesus is the "Leader of this [Church of Godl Movement."
According to him, all the Church organizations that have rules, regulations,
creeds and disciplines do not hold Christ as their head (n.d.:4-5). This belief
in divine leadership and aversion to organization was further explained by
Rowe (1898) in his article "What we believe," published in The Gospel
Trumpet In points 9, 10, and 1 1 of his article, he wrote:
9. We have no discipline or government outside of the Bible;
yet we believe in church government as set forth in Isa. 9:6; 1 Cor.
12:18; Eph. 4:11-14.
10. We believe in equality eldership, and that God calls,
qualifies, ordains, and sends his ministers; and he himself equips
them with authority to preach, baptize, annoint the sick,
administer the ordinances, or any other duty enjoined upon them.
1 1. We have no conference except that from above, receive no
stated salary, take no basket collections; and our circuit extends to
the whole world. Mark 16:15.
Many of these notions have changed since then in the Church of God in
the United States of America. But the concept preached at that time had a
far reaching influence in the Church of God in Khasi and Jaintia Hills.
Nichols-Roy who read The Gospel Trumpet must have been familiar
with this stance as reflected in his writing (1926) on Ka Jingsynshar
baJang baiapher bad ka Jingim. He thus preached and implemented
this concept in the Church. One of the clearest examples of the
implementation of this concept is in recognizing the evangelists. The
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church has never appointed an evangelist. It simply recognizes one who
has been called by God and already at work. No salary is ever promised to
a church minister. He or she simply accepts what the church gives, which
depends on the needs and availability of funds.
The concept of a divine involvement in government or at least a divine
origin of the government is not a foreign idea to the IChasis. This can be
seen in the evolution of syiemship or Kingship. According to Bareh
(1985:42), "In Sutnga Syiemstiip{Sa\ViWa\ the oldest of the present
Syiemshjps, the election of Syiem^^as confirmed by divination." He
further states that "a few ancient Syiemsave called Syiem Biei or
god-sent Syiems, originating from different forms of incarnation, such as
Malngiang, Sutnga, and Shillong Syiemsv^hosie progenitors were believed
to have originated from the incarnations of god." In fact, even "the word
Syiem[}i.\Ti%\ is derived from Afynsiem, literally spirit, a rallying point of
spiritual fellowship of people called Ki Ktiun Ki Hajar, which means
children."
Thus this concept of a charismatic church government, though it came
from the West, is not irrelevant for the Khasi Church of God members.
They are very much at home with the idea that the Church is God's. He is
in control; He leads. He calls. He gives gifts, and He rules by His Spirit.
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They have totally assimilated this concept as taught by Nichols-Roy and it
was a positive innovation. But as we shall see, its practice differs from the
local level to the Movement level.
Formation of Well-Structured Administrative Bodies
The formation of administrative bodies is only at the Movement level.
At the local level, the organization is quite loose, with charismatic leadership
and the involvement of all the members of the Church in the administration.
At the Movement level, in spite of the concept of a charismatic government
that seems to be against organization, the Church formed the Business
Association very early. In 1906, four years after the Church began, the
Business Association was formally organized with a written constitution. In
this constitution, no provision for election of members was created, but the
new members are chosen or selected by the existing members of the
Business Association themselves. The original members were probably
chosen by Rev. Nichols-Roy himself. The General Ministerial Business
Council, which originally was to oversee the work of the Business
Association, was formed in 1 923. Unfortunately, it has effectively ceased to
be vital since 1927, when it decided to transfer its power to the Business
Association (see the constitution of this body, Appendix IV).
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The formation of these two bodies was very similar to the pattern that
we found in the Church of God, Anderson, Indiana, in those early years.
John W. V. Smith (1978:15-20) identified six periods of the corporate
developments of the Church of God, Anderson, between 1880 to the 1970's.
The developments reflect the way charismatic leadership is interpreted.
These are,
I. Through charismatic individuals, 1880-1900
II. Through Expedient procedures, 1900-1917
III. Through National Agencies, 1917-1930
IV. Through State Structures, 1930-1950
V. Through Planned Coordination, 1950-1970
VI. Through a Developing Spiritual Democracy, 1970-
Smith (1978:16) said that in the first period, "the tendency was to
allow and expect authority to be exercised by certain leading' ministers, . . .
regarded as competent spokemen for the Holy Spirit, both in matters of
doctrinal formulation and method of operation.
"
In the second period, "the
Gospel Trumpet Company became the medium for carrying on all aspects of
the general work of the Movement"" (1978:17). Both these tendencies of
following decisions made by leading ministers and working through only
one administrative body is also characteristic of the Church of God in Khasi
Hills seen in the formation of the Business Association. In the third period,
"
the establishment of the General Ministerial Assembly in 1917 provided a
means by which the ministry in general could have a voice in national
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programs and policies" (Smith 1978:17). This is very interesting because
the purpose of the General Ministerial Business Council of the Church
among the IChasis is similar to that of the General Ministerial Assembly at
Anderson (see Appendix IV in this study). Since the Council was formed
only in 1923, we may assume that this too was copied after the General
Ministerial Assembly of the Church of God, Anderson.
The question for which an answer may be difficult to find is, "Why did
the General Ministerial Business Council of the Church take away its own
power?" Why was a pioneer as educated as Rev. Nichols-Roy, with a very
strong leadership ability, allowed so much concentration of power over the
members of the Business Association? The amendment to the bylaws of the
General Ministerial Business Council (see Appendix IV) resolving that the
Council will no longer meet annually, unless the Business Association calls
for its meeting, did not give any reason for such a resolution. Thus we can
only speculate as to the reasons. One possible reason is that the Council
members might have been so dominated by the Business Association
members, that the Council had no voice at all in practice. The very fact that
the Council voted for its own death pointed to its members' weakness. We
must remember that at this time, many of the Church's ministers were
simple, uneducated folks, under a very strong and educated leader. Another
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possible reason is the fact that Rev. Nichols-Roy became so involved in
politics that he may have not been able to give sufficient time and energy to
the Council. We should bear in mind that Rev. Nichols-Roy became one of
the ministers of the government of Assam on the 15th of February, 1927,^
and the resolution to do away with the regular annual meeting of the
Business Council was passed on the 4th of April, 1927. Perhaps, it is a
combination of both these reasons. Whatever may be the reason, the
resolution had a far reaching effect, that, as we shall demonstrate in this
chapter, is probably the source of all the administrative problems of the
Movement.
The belief in the charismatic church government and the formation of
a strong administrative body is not a contradiction to the members of the
Church in iChasi and Jaintia Hills. The IChasis have always enjoyed strong
democratic forms of government, although in many instances they have also
believed in the divine origin of the clans of their chiefs. What is
contradictory to the Khasis is the concentration of absolute power in one or
a few leaders. The Khasi kings or ministers do have power by the virtue of
their office, but absolute power lies with the people. This form of
leadership and balance of power is still true in the Church at the local level.
But the formation of administrative bodies in the Church at the Movement
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level, especially that of the Business Association, was a negative innovation
because of the concentration of power in the hands of only a few
individuals. Many people today are not happy with the way it works, but
have no avenue to change it unless the members of the Association
themselves feel the need to change the system.
The Roles of Leaders and Laitv in the Church Administration
I use the term "leader" here, to refer to someone who has a recognised
position in the work of the Church, either at the local or the Movement
level. In this study, we can identify three types of leadership in the Church.
These are (1) the Church leaders at the local congregation, (2) the pastors
and evangelists, and (3) the administrative leaders, primarily the members
of the Business Association. Although the pastors and evangelists, by virtue
of their offices, are not basically administrators, they are nevertheless
leaders, and their roles in the Church affect the way we understand
authority, responsibility, and accountability in the Church. The first group
of leaders operates at the local level, while the second and the third groups
are at the Movement level. The term "laity" refers to all the members of
the Church. These leaders and the laity of the Church have different roles
to play in the overall growth of the Church.
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The Leaders of the Local Congregation
These are natural leaders who feel led to lead a congregation. They
are neither appointed nor selected. They are not paid, nor ordained, and do
not hold any official title, except a title "church leader." They are true
charismatic leaders, whom the people in the congregation recognize and
accept because of their testimonies and their gifts of leadership.
These leaders do almost everything in the Church. They preach, they
teach, they visit, they pray for the sick, and take care of the total
administration of the Church at the local level. In this regard, they are the
real pastors of the Church but without the title of pastor. The only thing
they cannot do is perform the ordinances. The Church of God could not
survive without these lay leaders.
The Pastors and Evangelists of the Church
These are recognised Church workers who are supported by the
Church. There is a basic difference between these two. The pastors are
ordained and hence can conduct the ordinances, and are also responsible for
their pastorate. There are only eighteen pastors now for 406 congregations,
and as of 1988 three of those eighteen (including myself) are outside of
IChasi and Jaintia Hills. Rev. A. Dey has a ministry in West Bengal, one of
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the States in India, and Rev. A. Moore along with his family, is a missionary
in Nepal.
Due to a large number of congregations and a small number of pastors,
a pastorate is usually large. For example, my younger brother, Rev. B.
Pohsngap has more than 50 congregations under his care. Thus a pastor in
the Church of God does not really fulfill the role of a pastor as understood in
the West, that is, taking care of a congregation. That role, with the
exception of the celebrations of ordinances, is fulfilled by a church leader.
In fact, many of the pastors do not even live within their pastorates, though
they have been encouraged to do so. A pastor's role is to see that his
pastorate is cared for in terms of ordinances, and that he attends many
meetings within his pastorate.^
The second category of the Church leaders (in the second type) at the
Movement level are the evangelists who are more or less freelance
preachers within the Movement. They go to preach wherever the Spirit
leads them. The Pastors' Fellowship gives them recognition as evangelists,
while the Business Association is responsible for their financial support. Yet
the system has no provision to show that they are accountable to either one.
Thus there is no way to guard against any abuse, except in the case of
immorality in which a person is automatically derecognized. Of late, the
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Pastor's Fellowship of the Church has tried to identify areas of work for
each evangelist, and even team them with the pastors. But they remain
basically on their own, going where they feel the Spirit leads them.
The Administrative Leaders of the Movement
In this study, I refer to the members of the Business Association as the
administrative leaders. As noted above, these are few and they are
members for life. Many members of the Church see it as a great privilege to
be a member of the Business Association, because the body is so powerful.
All the members, including the officials of this Association, serve honorarily.
The most important officer of the Association is the Secretary, and this post
is normally held by a full-time minister of the Church. At present. Rev. M.
W. Laloo, one of the most senior pastors, is the Secretary.
These administrative leaders play very important roles in the
Movement. They are responsible for collecting the tithe of the Church^,
supervising this fund, taking care of the property of the Church, and
determining the support for the pastors and evangelists. The eyes of the
whole Church look up to them to guide the Church, and so when problems
come they get most of the blame.
The Laitv in the Church
At the local level, the laity of the Church play a great role in shaping
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and deciding, along with their accepted lay leaders, the operations of the
Church. The leaders do not make decisions by themselves. The leaders
may initiate ideas or plans, but those are brought forward in the
congregation for discussion, and the congregation decides. At the
Movement level, the laity plays no part in administration. They simply give
their tithes, but they have no representation to determine how their tithes
are used. This is the major weakness in the Church of God. Those who
give do not know how their gifts are spent.
At the local level of the Church, the roles played by the leaders and the
laity in the Church are similar to the levels that we find in the form of
government within the "IChasi democracy." In the Khasi society we have
the village (/i/rdar{counci\) at the local level where there are few leaders.
These leaders are not elected, but selected with concensus because of their
age, ability, and respectability in the village. Just as we find in the Church,
so it is in the village council. The leaders do not make decisions by
themselves, but bring the concerns of the village to the council for its
decision. In this regard, we can say that the Church has incorporated the
form of a village council in its local Church and it works very well.
At the Khasi national level, there are ministers and a king within this
idea of the "Khasi democracy," in the same way that we have pastors,
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evangelists, and administrative leaders in the Church. The difference,
however, is that in the IChasi society, the ministers are the people's
representatives, and the king is under the absolute authority of the people.
In contrast, at the Movement level in the Church of God, leaders do not
represent the people and are not under the authority of the laity. Thus at
this administrative level, the Church's administration is contrary to the way
the Khasis relate with their leaders.
Authority. Responsibility, and Accountability
The term authority used in this study refers to the power given to
people to enable them to act. "Power lis], the basic energy to initiate and
sustain action translating intention into reality, the quality without which
leaders cannot lead" (Bennis and Nanus 1985:15). In a Church that believes
in the calling and equipping by the Holy Spirit, we believe that
empowerment comes from God. This is important and must never be
minimized. In this study, however, we are talking about authority at the
human level, authority that comes from a person or group of persons. All
leaders are given some kind of authority, but how much they have
determines how powerful those leaders are. In this study. I will also clarify
the sources of authority in the Church, and see whether those leaders are
accountable to these sources of power.
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Because the roles played by the leaders and laity are different at the
local level from what they are at the Movement level, I will treat this issue
of authority, responsibility, and accountability on these two levels.
The Local Level
At the local level, the authority for the leaders at the local congregation
comes from the members who have accepted the call, the leadership gift,
and abilities of their leaders. In other words the leaders, by virtue of their
acceptance by the people, are empowered to act on behalf of the Church.
Thus their power comes from the people. Leaders who have accepted this
leadership position are responsible to see that they lead the people in
carrying on the work of the Church. These leaders do not act by
themselves, but they do things in consultation with the Church. They
cannot act by themselves without involving the people, because they are
accountable to the people, the source of their power. Any misbehavior on
the leaders' part will cause chaos in the congregation, and then these
leaders will lose authority, simply by people withdrawing their support and
no longer recognizing them as leaders..
The system at the local level, therefore, lends itself closer to a
participatory style of leadership in contrast to an authoritative style of
leadership. Peter Wagner (1984:99) reminds us of a continuum in the style
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of leadership, from being authoritative on the one extreme to being
participatory on the other. He says that "authoritative leadership is also
called directive and is characterized by low group control. Participatory
leadership is non-directive and characterized by high group control."
Wagner says that either extremes can be bad for the Church, and I agree.
But in a Church that believes in a charismatic government, participatory
style of leadership seems more appropriate, because everyone can
participate in the management and running of the Church.
The participatory style of leadership at the local level also fits the way
in which the Khasis conduct their village council. In a village government,
the leaders are always honorary, selected for their gift of leadership, their
willingness to serve the village, and the respect people have for them. The
source of authority is with the people in the village. The village leaders do
not make decisions on important matters, without the people's consent. If
they lose the people's respect, they lose their power.
It is obvious that there is a close similarity between a village
government and the Church government at the village level. The Church
has fully incorporated this form of village government in its local church
administration. Thus the style of government and leadership is something
with which the Church members are very familiar. It makes this
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ecclesiastical administration at tiie local level fully indigenous, because it is
so relevant to the Church members who are IChasis.
The Movement Level
At the Movement level, the source of authority is not the people. The
pastors and evangelists obtain their authority by the virtue of their
ordination and recognition, while the administrative leaders' authority is
defined by the Business Association constitution and bylaws.
Pastors and evangelists. The Pastors' Fellowship of the Church of God
is responsible for ordaining new pastors or for recognizing new evangelists.
The laity or lay people are not in anyway involved in the process. Of course,
the Pastors' Fellowship does conduct a very discreet enquiry among the
people, regarding the background and character of a person before he or
she is recognized as an evangelist (evangelists can be both male and female,
whereas only male evangelists are ordained as pastors). In fact, this
discreet enquiry is also done before an evangelist is ordained as a pastor.
The people, however, have no say whatsoever in the decision process for
ordination and recognition. They do not have any voice in selecting who
they get as a pastor, because the Pastors' Fellowship decides on the
pastorates and the pastors-in- charge of those pastorates.
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To recognize a person as an evangelist, that person's name is brought
to the attention of the Pastors' Fellowship by a pastor. This is based on the
person's testimony that he or she has felt God's call, and his or her
testimony is corroborated by that person's work done in his or her local
Church and the surrounding area. The pastor who brings that person's
name must testify as to that person's character and work. The Pastors'
Fellowship will then discuss that person's life and ministry. It will also
entrust two or three pastors to discreetly enquire from those who know the
potential evangelist to inquire about his or her character and lifestyle.
Then, when all the pastors are of one mind and in favor of recognizing this
person, he or she will be invited to meet with the Pastors' Fellowship. In
such a meeting, that person must confirm his or her felt call to the ministry.
A pastor is ordained on the same principle. But a person must be a
recognised evangelist first before he is ordained.
When the pastors are ordained or evangelists are recognised, people
expect them to fulfill their responsibilities. These responsibilities however,
are not spelled out but are known by common knowledge.^ Thus they are
very much on their own. The pastors are supposed to take care of their
pastorates, and be responsible for the ordinances and weddings within their
pastorates. But how they do them and how often they observe them, is left
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up to each pastor. The evangelists are expected to go and preach. Beyond
that it is left to their discretion how they should carry on their work. Of
late, the Pastors' Fellowship has tried to pair evangelists with pastors but,
as of now, it is not yet enforced.
The fact that the ordination or recognition is the source of authority,
rather than the pastors' Fellowship (except at the time of ordination and
recognition), allows the pastors and evangelists to not be accountable to
anyone, including the Pastors' Fellowship. The argument for the system is
related to the idea that it is God who calls and who equips a person, thus we
are accountable to Him. This is an ideal, but when we are still dealing with
our humanness, this lack of accountability to each other in the Church does
create a problem.
The Administrative Leaders. As stated above the members of the
Business Association are selected for life. The source of authority for these
leaders is the constitution and bylaws of the Business Association. Their
responsibility is to carry out the duties set forth by the constitution, through
the office of the Secretary. In carrying out their responsibility, they are not
accountable to anyone but themselves. The members of the Church have no
means of questioning the work of the Business Association, because the
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members of the Business Association are not accountable to or represent the
people.
The style of leadership at this level is very authoritative. This is not
necessarily the fault of the leaders as much as that of the system which has
allowed this style of leadership to emerge. Therefore, the Business
Association members have been accused of being dictatorial and acting on
their own. I believe this accusation stems from the fact that the members of
the Church in general do not Icnow what is going on in the Business
Association. The Association has never published its budget, its financial
reports, and its work for public scrutiny by the members of the Church. Its
meetings and resolutions are off limits to the non-members of the
Association. Putting it simply, the Business Association is not in touch with
the people, and the people have no way of influencing the Association.
The way the workers of the Church (pastors and evangelists) are
supported also opens up many avenues for inequities and hence complaints.
There is no scale by which their support is fixed. Each worker is
considered on an individual basis, and no one knows the criteria by which
the support for the worker is fixed, except probably the members of the
Association. But it happens often enough, that some who have been
working for the Church longer may get a smaller support than the ones who
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have been at work more recently. This contributes to people accusing the
Business Association of being dictatorial. There was an attempt to regularize
the workers' financial support in 1987, but to date the new proposal has not
been implemented.
The source of authority and the style of leadership that we find here
with regards to the administrative leaders of the Church is quite contrary to
the way the IChasis understand authority and relate to their leaders. In the
Khasi durbar at the national level, the king and his ministers form the
highest office of the State Council. The members of this State Council are
the people's representatives, be they representatives of their clans or people
in general.^ Thus people have a way of influencing the highest office
through their representatives. These people's representatives are the law
makers of the State, which ultimately means the authority is with the
people. The king among the Khasis, though held with high honor and
respect, is under the absolute authority of the people. Bareh (1985:245),
therefore, points out that, "The 5^/^/77 [King] was not eligible to issue
ordinance and was not to be styled a law maker.
"
The Church of God members among the Khasis, who by tradition
understand that each adult individual is free to be involved in the affairs of
government, find themselves cut off from the affairs of the very
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organization (the Church) which they love and to which they give so much.
Clearly then, the administrative pattern of the Church of God at the
Movement level is irrelevant to the IChasi spirit of free expression by
individuals in the affairs of their own government. At this level therefore,
the Church is not indigenous.
The Major Administrative Problems in the History of the Church
The concentration of power and the absence of people's representation
in the highest policy making body of the Church are the two main reasons
for the administrative problems of the Church. In this study I will focus on
the two major administrative crises the Church has faced in its history.
The Solitof 1939
When the Business Association was reorganized in 1920, the following
people were the members of the Business Association (see the constitution
of the Business Association, Appendix III).
1. James J. M. Nichols-Roy.
2. N. E. Nichols-Roy.
3. Jobin Roy Khain.
4. Wolley M. Roy.
5. Healingson.
6. U Dharmo Roy.
7. U Delishon.
8. Benjamin Franklin.
9. Mareh Sing.
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U Dharmo Roy, one of the members above, was a convert from the
Catholic Church. Sohkhia (1979:157) says that he "was above average in
leadership ability and in the understanding of the Word. He was the only
one who dared to challenge Nichols-Roy's leadership.
"
Dharmo Roy and
some leaders in the Church "suggested to Rev. Nichols-Roy for an
establishment of an organizational structure to look after the ministerial
matters and evangelism
"
(Kharmawphlang 1986:8), which evidently
Nichols-Roy rejected. Sohkhia (1979:135) remarks that "Nichols-Roy
received criticism that he was too autocratic and dictatorial in the
management of the Church affairs.
"
Clearly, one could see that there were
some who were unhappy with the administration of the Church at that time.
Added to this administrative problem was a controversy on the issues of
pneumatology and eschatology.^ Those persons who felt the need to have a
reorganization of the Church, also felt that Nichols-Roy no longer stood on
the teachings of the Church with regards to the issues of speaking in
tongues and the millennium. One should also remember that by this time,
Nichols-Roy was fully involved in politics which could have added to the
above dissatisfactions. Ultimately, when no solution was possible, the group
opposing Nichols-Roy "s leadership, led by Dharmo Roy, announced the
separation at Mawryngkneng on 31st. December, 1939.^
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The leaders who left the Church along with Dharmo Roy were Neddy
Beatson Pyrbot, Hamuel Rumnong, Aquilla Seige, R. S. Laloo, and others.
Dharmo Roy was the only member of the Business Association among them.
Therefore, he was a minority within the Business Association and his
friends had no way of voicing their opinions within the Association, because
of the structure which allowed the Association to not be accountable to
anyone. Some people have tried to lay the blame for the division on some
individuals, and some even on the Missionary Board of the Church of God in
Anderson, Indiana (cf. Sohkhia 1979:148ff). But the real culprit in this
division is the administrative system that gives all the power to a few
individuals, which is totally contrary to the Khasi ethos of rulership and
power. The Church in this particular aspect has become completely
non-indigenous, breeding discontentment and problems. The final outcome
of course is division. Historically it is noteworthy that even in the context
of a Khasi democracy, a split and civil war did occur when the
administration turned autocratic (cf. Bareh 1985:70).
The Turmoils of the 1970s and 1980s^
After the deaths of Rev. and Sister Nichols-Roy in 1959 and 1964
respectively, other leaders in the Movement began to complain about the
present leadership. This time it was not about any doctrinal issue or even
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about restructuring an organization, so much as an unhappiness with the
present leadership. Once again, we hear that the members of the Business
Association are autocratic and dictatorial, which is the same accusation
hurled against Nichols-Roy. But these leaders who complained were not a
part of the Business Association and so it was very difficult to introduce
changes within the Business Association. After this complaint had been
simmering for a long time, a court case was filed in 1979 by two members
of the Church against a Church accountant who had misappropriated a
large sum of money belonging to the Church. Along with the accountant,
they also filed a case against Rev. M. W. Laloo, the secretary of the Business
Association. Three pastors, who sided with those who were against the
present administration, were defrociced by the Pastors' Fellowship and their
support was cut off. These three pastors filed a case against the members
of the Pastors' Fellowship and the members of the Business Association, and
this case is still pending in the court of law.
Here again we see the havoc created by the administrative system that
fails to recognize the paradox of concentrating the power in the hands of a
few members of the Business Association among a people who traditionally
understand that absolute power lies with the people. Thus, if this aspect of
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the Church was non-indigenous during Nichols-Roy's time, it continues to
be so today.
The Church of God Administration in the Changing Scene of the Church and
the Khasi Society
There are some admirable things about the Church of God
administration. It is simple, the staff is lean, and thus it can be run very
inexpensively. For its growth in membership the Church has also depended
a lot on its lay members. These are some of the qualities of the best run
companies in the secular world. But the Church's administration has
serious handicaps that must be taken care of if the Church wants to lessen
its problems.
The Administration fails in Constructive-self-criticism
We have established in this study that the problem of perceiving the
leaders of the Business Association as autocratic and dictatorial, which led
to the split in the thirties, is the same problem that produced the turmoils of
the seventies and the eighties. The Church must recognize that, although
we hold dear to the ideal of a charismatic Church government, there may be
different ways by which the Spirit of God may lead His people in
administering His Church. I believe that concentrating the power in the
hands of a few individuals is not one of those ways.
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The present leaders should be students of history, looking at the hard
facts that led to a schism in the Church, and be ready to admit that there
are things that have not been working well. No change will ever come in a
situation where those who have the power to change do not admit some of
the weaknesses of the system in which they are working. Failure to admit
weaknesses is a sign of immaturity, and a lack of maturity does not help at
all in striving toward indigeneity.
The Administration Fails in Adapting to Changing Trends
One other problem of the Church of God's administration is the
inability to change with the times. No church's administration can be
relevant if it refuses to change its mode of operation along with the changes
in the church and society. We have indicated that the Church of God in
Anderson, Indiana, that started on the same principle of a charismatic
church government and from which the Church of God among the Khasis
was modeled, has passed through six stages of administrative changes to fit
with the changing times. In contrast, the Church of God among the Khasis
got stuck with the administrative pattern chalked out in the twenties which
may have been appropriate for that time. Since then, however, there have
been many changes in the Khasi society and the Church, but unfortunately,
the Church's administration remains the same.
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Changes in the Society. With the independence of India from the
British that came in 1 947, India became the largest democracy in the world.
Among the IChasis, this democracy reaffirmed the democratic rule that had
existed among the IChasis for a yery long time. The IChasis also haye
become more educated, and hence more assertive in expressing their views
on what they think about their government. The members of the Church of
God share these changes in the society, yet within the Church's
administration at the Movement level, the Church fails to be more
democratic.
Changes in the Church. At the time that the constitution of the
Business Association was ratified in 1920, there were few congregations,
fewer members, and comparatively fewer workers in the Church than there
are today. Most of the members and workers then were simple and
uneducated. They all looked up to Nichols-Roy for leadership. In the
1930's that changed with the coming in of other able leaders. The failure of
the Church to adjust to the change led to the split. Following the death of
Nichols-Roy, the number of congregations increased, the members of the
Church also increased, and the members today are better educated and tend
to be more critical of the status quo. When the Church failed to adjust to
these changes in the sixties, there followed the turmoils of the seventies and
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the eighties. Thus, unless the Church's administration changes and the
people in the Church feel a sense of participation in chalking out the future
of the Church, the nineties will be more difficult.
Summary
This study of the Church of God's administration in light of the Khasi
democracy has helped us understand the administration of the church at
two levels. At the local level, the Church has incorporated the village type
of administration which is very familiar to the people. Thus it is relevant
and indigenous. At the Movement level we find an autocratic system which
makes it difficult for the people who are used to a democratic system of
government. Thus the major problems of the Church are at the Movement
level. The root cause of these administrative problems of the Church do not
arise because of the belief in the charismatic church government. In fact,
this idea of a divine guidance in administration has been quite acceptable to
the Church of God people. Also the problems do not arise because of bad
leadership. The leaders of the Church played their roles according to the
system that defines their roles and determines their responsibility and
accountability. The administrative problems of the Church really developed
because of the administrative system that does not fit the society.
In the Business Association of the Church, we find too much
concentration of power in the hands of a few. The leaders at the Movement
level of the Church ( the Pastors as well as the members of the Business
Association) are not accountable to anyone but themselves. We have
already shown that in the Khasi society, absolute power lies with the people.
The kings and the ministers are ultimately accountable to the people. This
accountability of the leaders to the people is reinforced among the Khasis in
today's Indian democracy. If the leaders do not fulfill their responsibilities,
the people can always vote them out. But this is not so in the Church's
leadership, because the Church's leadership is chosen for life except in cases
of moral lapse. This is clearly the case of fusion in the integration process.
The Church has tried to fuse the autocratic system of administration in a
very democratic society. Thus the Church must somehow reorganize itself,
so that its members in general are in control instead of the few members of
the Business Association.
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CHAPTER 6 NOTES
1. See pages 130-132 of this study for the discussion of the Business
Association and the General Ministerial Business Council. See also the
bylaws of the General Ministerial Business Council, Appendix IV, for
the transfer of power to the Business Association.
2. See Nichols-Roy (February, 1927).
3. I intentionally use the word his' here, because so far the Church has
only male pastors. The ordination of women has not yet entered into
the discussion of the Church.
4. The Church teaches that all tithe money should go to the central fund
supervised by the Business Association. Local Churches should raise
their funds beyond the tithe for local support.
5. The pastor's role does not seem to be different from an evangelist's
role, except that he is empowered to preside over the ordinances. This
should not surprise us considering the fact that usually all the pastors
were evangelists for a long time before they were ordained.
6. For people's representations to the State Council among the Khasis, see
Bareh (1985:249).
7. For a fuller discussion on this problem of pneumatology and
eschatology, see Sohkhia (1979, especially pages 164-172).
8. I have argued that the date for the split isl939, because even though it
was the last day of the year, I see that the split became effective on the
day of the announcement. Kharmawphlang (1986) emphasized 1940 as
a memorable date for the split, because it was a year when the first
congregation under the leadership of Dharmo Roy was established at
Mawlai Nongkwar in Shillong. Sohkhia (1979) emphasized 1941 as a
memorable year for the split. He did not give any reason for this, but it
may be because it was the first year that the group under Dharmo
Roy 's leadership had its own annual Assembly meeting.
9. Court cases that sprang out of this turmoil are still going on, so I will
not try to provide detailed information at this time. This is an area.
however, that the Church needs to document in detail when these
court cases are over.
See Thomas J. Peters and Robert H. Waterman, Jr. (1982:preface)
regarding the eight basic principles or the best-run American
companies.
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CHAPTER 7
Indigeneity and the Growth of the Church
Introduction
The objective of this concluding chapter is three-fold. ( 1 ) To
summarize the overall level of indigeneity of the Church of God, (2) to
study the relationship of the levels of indigeneity and the growth of the
Church, and (3) to give a concluding summary of the study, highlighting the
methods and principles used in this study that may be applied elsewhere.
The term "indigeneity" refers to a qualitative character of the Church.
Thus it is next to impossible to measure it in absolute empirical terms. In
this study therefore, we have tried to measure it in terms of relative levels
of indigeneity. We have asked ourselves whether the aspects of the Church
under study are indigenous, non-indigenous, or semi-indigenous. The
indigenous ones are those that are relevant to the society, and the
non-indigenous one are those that are not. There are also some teachings
and practices in the Church that are neither relevant nor irrelevant, but in a
stage of confusion, which we shall call here semi-indigenous. The Church
will do well to emphasize those teachings and practices that are clearly
TABLE III: THE CHURCH OF GOD AND THE KHASI CULTURE CONTACT 1900-1987
(SHOWING TYPES OF INTEGRATION AND LEVELS OF INDIGENEITY)
Culture Text: Culture Signs Types of Integration Levels of Indigeneity
Repentance Incorporative Indigenous
Holiness
Concept Incorporative Indigenous
Teaching
Practice Incorporative
and Fusion
Semi -Indigenous
Healing
Power over sickness Incorporative Indigenous
Power over the
Household Spirits
Isolative Non -Indigenous
Worship Assimilative and
Incorporative
Indigenous
Ceremonies Assimilative and
Incorporative
Indigenous
Praxis
Engagement, Marriage
and Divorce
Assimilative and
Incorporative
Indigenous
Burial and Veneration
of Ancestors
Assimilative and
Incorporative
Indigenous
Communication Assimilative and
Incorporative
Indigenous
Administra
Local Level Incorporative Indigenous
tive
Movement Level Fusion Non -Indigenous
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indigenous ones, re-examine those that are semi-indigenous, and rethinlc
those that are non-indigenous. The Church needs to do this because there is
a relationship between these levels of indigeneity of the Church and its
numerical growth.
The Over-all Level of Indieeneitv of the Church
Table III above reveals at a glance the result of almost ninety years of
contact between the Church of God and the Khasi society, showing the
types of integration and the levels of indigeneity. In this study, we have
chosen three main texts of the Church and divided each text into different
signs to study the Church's interaction with the Khasi society.
The Teaching Text
In the teaching text, we have concentrated on the three main teachings
of the Church, namely, repentance, holiness, and healing. The Church of
God in the United State, in its entire history, has stressed the biblical
injunction for a need for repentance or a new birth. But the Church of God
among the Khasis goes a step further in its teaching of repentance by
incorporating the cultural emphasis on confession and restitution following
one s repentance. This cultural incorporation does not change the biblical
message on repentance, but enhances its effectiveness for the Khasis.
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Because of this incorporation, this aspect of the teaching of the Church is
relevant and fully indigenous.
The teaching of the Church regarding the concept of holiness is very
indigenous to a culture that is almost obsessed with righteousness. The
message of holiness espoused by the Church of God resonates well with the
Khasi concept that God has placed human beings on earth to earn
righteousness Kkamai ia ka ijok). To practice this holiness within the
Church, a person must produce the fruit of repentance (confession and
restitution) and he or she should sin no more. This teaching is biblical and
understood by the Khasis, because among the Khasis, for one to earn
righteousness he or she must live a righteous life. As Rymbai (1980:38)
reminds us, "to live a righteous life, man should not only speak the truth and
act fairly and justly in all his dealings with his fellow-men, but should be
honest in his very thoughts and wishes as well.
"
But there is another tenet of practicing holiness in the Church of God,
and that is abstinence from betel-nut chewing. We have argued in this
study that this teaching has been a fusion" in the integration of the Church
and the Khasi culture. Without any strong biblical or medical argument
against it, the Church has simply added this cultural practice to the list of
prohibitions against addictive food habits taught by the Church of God in
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the United States. For that reason, the Church is not against its members
who are the growers and traders of the elements of betel-nut chewing. As a
result, there is a lot of confusion regarding this teaching thus making it
non-indigenous. 1 Since there are some teachings on the practice of holiness
that are indigenous, and some that are not, we consider the overall teaching
on the practice of holiness in the Church as semi-indigenous. In this regard,
whereas the Church needs to stress the emphasis on confession, restitution,
and on not sinning anymore in the practice of holiness, it needs to
re-examine its position in regards to its teachings against betel-nut
chewing.
The Church of God has been involved in the healing ministry since its
inception. By this term, I mean mental and physical healing through prayer
in contrast to medical treatment. The Church has no medical ministry at all.
In fact, in both the past and the present, there are members of the Church
who are against medicine. The Church believes that sickness can come
from nature (germs), or from the evil spirits in the world around, or even
from the household spirits, like u tfilen, ka taro, ka bih, etc., believed to
be kept by some IChasi families. It is easy for Christians in the West to
disregard belief in these spirits and label it superstitious. In a society like
the Khasis however, the Church does well to believe in the existence of
these spirits, because the Khasis believe in their existence. The Bible itself
gives us ground to believe in their existence, and that sometimes they can
make people sick (e.g Matt. 8:16).
Whatever may be the source of the sickness, the Church believes that
God will heal a person through prayer, provided that person is in right
relationship with God. The need for a sick person to examine his or her
own life is very important. Traditionally, the Khasis believe that a person
suffers because there is a cause. Thus in sickness, they first of all find the
cause and then remove the cause in order for a sick person to be healed.
This teaching of the Church to examine one's life and then confess one's sin
to have a right relationship with God and with others, in order that a person
be prayed for his or her healing, is not only biblical (cf. Jam. 5:13-16), but
also cultural. Thus this teaching is fully indigenous.
It is unfortunate however, that although the Church believes in the
power of God over sickness, even sickness caused by the household spirits,
the Church (along with all other Christian denominations) does not seem to
believe that God has the power to cleanse the lives and belongings of those
who keep household spirits. The Khasis believe that keepers of these spirits
can never be free from the spirits' control, unless they throw out and burn
everything they have and come out with nothing. The Church (including
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all denominations) has not dealt with this issue and simply accepts the
cultural prescription to this problem. This is an example of isolative
integration. By this I mean that the Church has not dealt with this issue and
simply ignores it as if it did not exist. Thus the treatment of the Church
regarding this aspect has become non-indigenous, not because it is
non-cultural, but rather because the Church has not dealt with this problem
seriously in light of the Scripture.^
The Praxis Text
This text is the most interesting in this whole study. At a glance, it
seems that all the signs here should be non-indigenous, because almost all
the forms or practices in the Church are borrowed from western practices.
But two things happened that made all the signs in this text fully
indigenous.
Firstly, the iChasi Christians fully assimilated these forms of western
practices in the Church and positively innovated them, adopting them as
their own. Thus one, who is familiar with western worship, can enter into
the worship of the Khasi Church and feel comfortable with the forms
because they are so similar to the western forms. The forms of ceremonies
(child dedication and ordinances), marriage institution, disposal and
treatment of the dead, and communication are very much western in
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character. Yet the members of the Church never feel that these forms are
foreign, because the members, following the culture change model of
innovation (see pp. 29-32 above) have fully incorporated them into their
IChasi way of life.
Secondly, the Church in all cases, has not only assimilated the above
foreign practices in the Church but has further incorporated some Khasi
meanings into these forms. For example, in the worship service, the Church
has incorporated a sense of intense personal relationship with God through
its mass prayer, and a sense of communal fellowship, found in Khasi
festivals, through its annual gatherings in many villages. In its ceremonies,
the Church has incorporated some meanings from the Khasi naming
ceremony into its children's dedication. The emphasis on holy living as a
prerequisite for taking part in ordinances is also a Khasi cultural influence.
In the disposal of the dead, although the form is burial instead of cremation,
the respectful treatment of the dead has been a cultural incorporation. In
the case of the forms of communication, such as public preaching, the
assimilation is so complete that even Khasi non-Christians use them.
Further, the Church uses lay evangelism to the fullest extent in the
communication of the Gospel. This is consistent with traditional
understanding of religious teaching where among the Khasis we never had
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professional priests. All the religious teachings were imparted by the elders
in the family or the community (cf. Singh 1980:54). Thus the ordained
pastors in the Church are not perceived as the only communicators of the
Gospel, since lay leaders also fill this role.
The assimilative integration of the practices of the Church coupled
with the incorporation of IChasi meaning given to these assimilated
practices, makes the praxis of the Church fully indigenous in all its aspects.
The Administrative Text
In this study, we have divided this text into two levels - the local
(congregation) level and the Movement (denominational) level. The
Church of God believes in what it calls the charismatic type of church
government, that is a government lead by the Spirit. In theory, this belief
seems to be anti -organization. In practice however, although at the local
level there is a loose organization, there is a strong and rigid administrative
structure at the Movement level.
The administration of the Church at the local level is very similar to
the administration of the Khasi local </�/r^^/* (council) where the natural
leaders are recognized by the people, and the absolute authority comes from
the people. These Church leaders are ultimately accountable to the people;
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their style of leadership is participatory just like in the Khasi village council.
Thus the administration of the Church at this level is fully indigenous.
The administration of the Church at the Movement level, especially
expressed in the Business Association, is very autocratic. The power lies
with the members of the Association instead of the members of the Church.
This is because the members of the Association are not elected
representatives by the Church members at large. The new members in the
Association are selected by the existing members, and members then serve
for life. The ultimate authority is with the Association's members and they
are accountable to no one except themselves. Among the Khasis, a people
who have lived with democratic principles since time immemorial and
where the power is with the people, this type of administrative system that
leads to autocratic leadership in the Church is unacceptable. As a result the
administration of the Church at this level is non-indigenous which has led
to a lot of administrative problems in the Church's history.
The Over-all Health of the Church
Indigeneity is a dynamic process that has a beginning but no end.
When the Church attempts to be relevant to the society where it serves as
Christ's servant, then we have an indigenous Church. Since that society
keeps changing, the Church must keep pace with the changes in the society
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in order to continue to be indigenous. When the Church fails to do that, it
may become irrelevant and hence non-indigenous. One, therefore, can only
look at the present health of any Church in relation to how relevant it is to
its culture. In this study, we may ask a question of how relevant is the
Church of God among the IChasis at present?
In our study, we have identified the three important texts in the
Church as our basis of study. Within these three texts, there are ten signs
under study (see Table III). These signs have been studied in light of the
IChasi culture. Of the ten signs studied, seven are fully indigenous. There is
only one sign, namely the administration of the Church at the Movement
level, that is non-indigenous. There are two signs, namely the holiness and
healing, whereby we have mixed levels of indigeneity. In the holiness sign,
some of its aspects are indigenous, whereas other aspects of the practice of
holiness are semi-indigenous. In the healing sign, one aspect is indigenous
while the other is non-indigenous.
Low 11121 314151 61 71 8191 101 High
Indigeneity Indigeneity
Fig. 8: Scale of the Levels of Indigeneity.
If these levels of the indigeneity of the Church are measured in terms
of a scale of 1 to 10 (fig. 7),^ with 1 as the minimum and 10 as the
maximum, the indigeneity of the Church would be at about the 8 point mark
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of the scale. Thus the over-all health of the Church is quite good. At the
same time, the scale suggests that the Church still has some more areas in
which to work toward indigeneity.
The Relationshio between Indigeneity and Church Growth
The disadvantage that I face in this study is the lack of the Church's
statistical data. The Church of God does not believe in keeping a registry of
membership. It does not publish accounts or reports of its works for public
consumption. Thus it is difficult to document in detail the rate of growth in
the Church. But from scanty information that we could gather here and
there, the Church has grown tremendously in the last eighty-five years.
The Church started in 1902, and in 1955 there were 130 congregations
with an estimated membership of seven thousand members (cf.
Nichols-Roy, Feb. 1955). In 1979, Sohkhia (1979:130) estimated the
number of congregations between 300 and 400 with an estimated
membership of more than 30,000. In September 1987, the exact number of
congregations is 406, and the estimated membership is 50,000 (cf. Appendix
V). Let us now turn to the relationship between indigeneity and growth, as
well as non-indigeneity and non-growth.
Indigeneity and Growth
There are two ways that a church grows. These are by conversion
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growth and biological growth. Although the latter is also important, in this
study we are interested in the former type of growth. In the case of
conversion growth, there are reasons to believe that the Church of God has
grown because of its indigeneity in its evangelistic contents (repentance,
holiness, and healing) and in the forms of communication it has employed.
The other aspects of praxis in the Church such as child dedication,
ordinances, wedding, burial, etc, although indigenous, do not contribute
much in winning new members. This is because these aspects are not part
of the evangelistic effort of the Church. Nevertheless they help the
members to make their faith meaningful and thus bring stability in the
body.
Contents of Evangelism and Growth. The Church of God in its
eighty-five years of ministry has not been very involved in various types of
ministry other than evangelism. The main motive in this evangelistic thrust
of the Church is calling people to repentance and to holy living. Along with
this evangelistic zeal, the Church has also continually practiced a healing
ministry where many people have found healing and joined the Church.
Since the Church has no other types of ministry, we must conclude that the
growth of the Church is related primarily to the message of repentance,
holiness, and healing. And since these teachings are indigenous, we can
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further say that these indigenous teachings of the Church contribute to its
growth.
Forms of Evangelism and Growth. The growth of the Church must
also be attributed, not only to the content of its message, but to the form of
evangelism it uses. The evangelistic ministry is carried on year round
through big and small meetings, in a church building or in the open air. In
any evangelistic meeting, people are specifically invited to the altar to
repent of their sins. Those who come are counselled right there at the altar.
They are prayed for and encouraged to produce the evidence of repentance.
In many cases, these evangelistic meetings are carried on by lay volunteers
(cf. Sohkhia 1979:1 18) who are neither formally recognized nor paid by the
Church. These lay leaders preach the Gospel, lay hands on the sick, and call
people to repentance. Thus the Church, although it has a few recognized
evangelists, has a large reserve of evangelists who are ready and at work all
the time. The Church would never have grown to the size it is today
without using this form of lay communicators. Therefore, here again we
can say that an indigenous aspect of communication in the Church has
contributed to the growth of the Church.
Nnn-indigeneitv and Non-growth
By non-growth, I mean either a stagnation in the increase of members
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or a reduction in the number of members. The relation between
non-indigeneity and non-growth is a result of problems arising from the
non-indigenous aspects of the Church. To illustrate, we will look at the
non-indigenous signs of the Church.
Betel-nut Chewing and its Effect on the Growth of the Church. In this
study, we have indicated that the teaching against betel-nut chewing is
non-indigenous. The Church has not always been clear as to whether this
practice is sinful or simply a bad habit The insiders (the Church members)
of course may understand it as simply a bad habit To the outsiders (non
Church of God members), it may be difficult to imagine that this is the
position of the Church given the fact that the Church preaches against it so
zealously. Added to this problem is the inconsistency in the position of the
Church, where it does not allow its members to chew betel-nut but has no
problem with those who plant and trade in the elements of betel-nut
chewing. The message that goes out to the outside world is confusing.
Thus there may be people who are discouraged from joining the Church
because of this teaching. In fact, when I asked some Church leaders if it
was possible that some may be hindered in identifying themselves with the
Church because of this teaching, they agreed that this was the case. Of
course, this is not an exception to the Khasis but a universal phenomenon in
263
which some people are hindered from joining a Church because of any
legalistic teaching.
The Problem of Household Spirits and its Effect on the Growth of the
Church. The Church of God (along with all other denominations) has a
problem in dealing with those of its members who are suspected of being
spirit keepers. There is a hesitation to ask those people whether they really
are keepers, because the Church is not supposed to be concerned with this
kind of question. This supposition probably stems from the fact that the
missionaries treated this problem as a mere superstition. Even if the
Church was to ask the suspected families as to whether they really keep
any spirit and they confess to it, the remedy for their deliverance is too
harsh. It is also difficult to find biblical support to ask people to throw
away and burn all their belongings. Further research in the light of the
Scripture needs to be done, to help these people. As it is now, this approach
to this problem by the Church is non-indigenous. The result is that the
Church does not know what to do when some Church members are accused
of keeping an evil spirit, especially when the accusers are themselves fellow
Church members. Charges and counter charges usually follow. The result
is that if one party continues to be active in the Church, the other will stay
aloof, and that may ultimately drive them away from the Church. In many
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cases, the accused party stays away from the Church. My Khasi readers
will immediately know that this is the case, although it is a very sensitive
area and difficult to empirically document any case. There are many
villages in which the Church has to face this problem, but there is no
serious attempt to theologically deal with the issue.
The Administration at the Movement Level and its Effect on the
Growth of the Church. The Church's administration is non-indigenous at
the Movement level. We have argued in this study that the non-indigeneity
at this level brought about the split in 1939, and the subsequent turmoils in
the seventies and the eighties (cf. pp. 237-41 ). These problems in the
Church that are the result of non-indigeneity have had the greatest
negative effect on the growth of the Church. Following the split in 1939.
the congregation at Mawlai Nongkwar joined with the new group in 1940,
under the leadership of Dharmo Roy (cf. page 238 of this study). There
after, many more congregations in many places of Khasi and Jaintia Hills
were established under this new group with the people who came out of the
Church. Naturally, this decreased the members of the Church to a great
extent at that time.
One of the sad things about the Church of God's administration at the
Movement level is its failure to learn a lesson following the split of 1939. As
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a result, the same negative effect on the growth of the Church is seen with
the turmoils of the seventies and the eighties. Because of the turmoils,
especially with the court cases that have started since 1979, the Church
members are split in their opinions for and against the present leadership
and the leaders that are against them. Although there is no formal split to
the extent that the group opposing the present leadership forms its own
organization, the schism is very deep indeed. In such an atmosphere, the
over-all evangelistic thrust of the Church is affected which in turn effects
its growth."*
The Over-all Health of the Church and its Over-all Growth
We have indicated in our "indigeneity scale" above (Fig. 8) that the
Church is closer to high indigeneity (cf. Table III, p. 249). Some of these
indigenous aspects of the Church, especially the teachings and the form of
communication, help in winning more members, while some, especially in
the praxis text, help in maintaining the existing strength by maicing the
existing members' faith meaningful. Therefore, in spite of the negative
effect of the non-indigenous aspects of the Church, especially its
administration at the Movement level, the Church has managed to grow
tremendously. One can only speculate that the over-all potential for growth
would be tremendous, if the Church were able to deal with the problems of
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its non-indigenous aspects and continued to build on the strengths of those
aspects that are indigenous.
It is beyond the scope of this study to attempt to outline in detail the
possible methods in dealing with this problem of non-indigeneity in the
Church. This is an area of further full scale research. It is however, within
the bounds of this study to point out the core problem, which we have
already identified in this study, of each non-indigenous aspect of the
Church, and to suggest some directions as to how to deal with them.
In the case of betel-nut chewing, the core problem is the inconsistency
in the teaching and practice of the Church. This study does not suggest
that we should do away with this teaching, but rather that we must do it
with consistency, and in the light of scientific research and Scripture.
In the case of the keepers of household spirits, the core problem is
twofold. Firstly, the Church has failed to confront this issue, and secondly,
the method of deliverance offered to those suspected of keeping spirits in
their homes, although cultural, has not been thought through in light of the
Bible. The Church must confront this issue and examine whether there may
be other ways that God would deliver those in bondage to these spirits,
beside this traditional method.
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In the case of the administration at the Movement level, the core
problem is that the people (general members of the Church) have no say in
the government of the Church. The solution is to find ways and means of
bringing the Church's administration at all levels under the absolute
authority of the people.
Summarv and Conclusions
This study has helped us define the identity of the Church of God and
that of the IChasi society. It has helped us spell out the acculturation or
integrative process that has occurred between the Church of God as one
cultural system and the Khasi society as another cultural system. Through
this integrative process, we have been able to see which aspects of the
Church are relevant or indigenous and which are not indigenous. We have
also been able to establish that indigenous aspects of the Church bring
growth and stability, while non-indigenous aspects produce problems
which lead to stagnation or loss of members in the Church. Thus, we
suggest that the Church must continue to build on its indigenous strengths
but tackle its problem of non-indigeneity.
This study has attempted to highlight the understanding of the
indigeneity of the Church in a new way. It is no longer a question of just
being autonomous. Neither is it a question of just being in tune with one's
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culture. Rather it is a question of expressing one's Christianity relevantly to
one's culture. That is, making the Christian faith meaningful to the people,
which in fact must be the goal of all Christians. That is why the issue we
raised in this study of how indigenous the Church of God is among the
Khasis is very important. Perhaps, this is a question that needs to be raised
in many places of the universal Church, in the East and the West, among the
churches of the sending bodies and the churches in the mission field.
I believe that the principles and methods followed in this study are
worth repeating elsewhere as tools in analyzing the indigeneity of any
church. Let us now recap the method -used in this study and suggest it as a
possible model for further application to other regions of the world.
Setting the Parameters
The most important question in the study of indigeneity is whether the
church is relevant to its society. Now, one has to define both the terms
"church
"
and "society.
"
A researcher must be very clear in his or her mind
as to the extent of the area of research. In this study, I have clearly set the
parameters by focussing on the Church of God among the Khasis in
North-East India. Thus it means the entire Church of God wherever there
are Khasis in North-East India, which incidentally included only the area of
Khasi and Jaintia Hills in the State of Meghalaya, and a few congregations in
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the State of Assam. A researcher has to determine the parameters of the
term "church,
"
and decide if it means the whole denomination or just a
single congregation. If it is the whole denomination, is the area of study
worldwide, nationwide, or limited to a region? If it is a local congregation,
then a researcher will need to determine the "society"" within the orbit of
the church"s ministry against which its indigeneity is to be measured. This
whole process of setting parameters is part of what George G. Hunter
(1987:189) calls "A strategic planning process" for future action.
Defining the Church s Identity and its Society "s Identity
When the parameters are clearly established, the next step is to try to
understand the subject of the study (the church) and the subject's
environment (the society of the church). This understanding is possible by
defining their identities. There are two steps necessary in order to arrive at
the identity of a church or a society. These are ( 1 ) asking basic semiotic
questions, and (2) finding necessary data.
Asking Basic Semiotic Questions. There are two basic questions that
need to be asked in defining the identity of a church. (1 ) How does a
church understand itself in contrast to other churches or faiths? (2) How
does a church think of itself and the world?
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This approach to the study of identity is Icnown as the semiotic (study
of the signs) analysis of identity. In the first question, we see a church sets
itself a boundary to distinguish itself from the rest of the world. This is
very important to one's identity. To illustrate, if one says "I am a
Presbyterian," that person also says, "I am not an Anglican, or a Church of
God member," etc. In this study, we have indicated that the boundary
created by the Church of God members differentiates them from other
faiths and other Christian groups.
The second question that needs to be raised to establish a church's
identity reveals the worldview of a church . Under this comprehensive
term "worldview," there are many worldview themes that enable us to see
the very mind-set of a church. Studying these worldview themes will help
us explain, why the church is the way it is, and what has led to the present
situation of the church. I have used each worldview theme as a "text
"
in
this study. Under each text, there may be more than one sub-theme, which
I called "signs." When these "signs" are studied and analyzed within the
context of the "texts," one can understand the identity (personality) of a
church.
In this study, we have identified the texts of the Church of God as
personality, teaching, praxis, and administration. The personality text is
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studied in this particular study, because there was one person in the Church
of God, namely Rev. J. J. M. Nichols-Roy, who has influenced and shaped the
Church of God more than anyone else. I believe that the other three texts,
which are broadly named, can be applied in any study of any church's
identity. But the signs under each text will be different from one church to
another.
In like manner, a researcher can define the identity of a society under
study by asking the two basic questions that we asked for a church. In this
study, we asked ( 1 ) how do the IChasis understand themselves in contrast to
other people? and (2) what do they think of themselves and the world?
The IChasis clearly understand their roots, their language and culture in
contrast to others. They see the world as a place where God intended them
to live righteously and that evil in their world is contrary to God s plan.
According to the Khasi culture, the maternal-clan is the basic unit of one's
identity. In communal affairs, the absolute authority lies with the people.
Thus in this study, we have looked at the broad texts of Khasi religiosity,
Khasi kinship system, and Khasi administration, in studying the identity of
the Khasis (cf. chapter 2). A researcher must determine what are the
important texts to use in defining the society's identity under study.
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Finding Necessary Data. To answer the questions above, a researcher
has to loolc to different sources for his or her data. In this study, I have used
participant observation, interview, and ethnohistory. Other quantitative
methods such as a questionnaire may be used, but the method must be
suitable to the situation.
One of the best sources of information for this type of study is
participant observation, where a researcher is with the people. The two
basic questions that we asked dealt with people's feelings and thoughts that
lead them to certain behavior. Thus the ideal researcher would be a person
within the church and the society. A researcher from outside must
familiarize himself or herself with the situation by being with the people for
some time.
Using an interview schedule is another method which is indispensable
to ascertaining the identity of the church and its society. In the interview, a
researcher can learn from people, not only the facts to one's questions, but
the innermost feelings of one's respondent as well. To achieve this, a
researcher must build a good rapport with the interviewees. The questions
asked must be mostly of a subjective and indeterminate type (see An
Interview Plan - Appendix I), in order to get to the feelings of the
interviewees and to let the interview flow smoothly. The questions must
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also be structured in such a way to limit the chance of bias of the
interviewees, and to be flexible enough for a change of direction when
needed. In some cases, I simply let my informants tell their stories.
One of the best method for discovering the historical development of
any institution is ethnohistory. Here a researcher gets into the history of
the people from their perspective. This method is invaluable for studying
the process whereby a church becomes indigenous. A researcher must go
as far back as possible in dealing with the history of the church since its
inception in its society. Although it is good to go back as far as one can into
the history of the society, a researcher must work back at least to the time
when the church started.
There are many sources of data, both written and oral, in
ethnohistorical research. In some societies, with less written sources, the
oral traditions are very important in studying the background, the feelings,
and the worldview of the people. In terms of written sources, data can be
collected from historical books, documents in libraries and archives,
statistics and records, as well as minutes and resolutions of church
meetings. It is unfortunate that in this study, the Church of God has been
against keeping statistical records which deprived us of a chance to
empirically and quantitatively better document this study of indigeneity.
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Analyzing the Process of Integration
When a church comes into contact with any society, it is putting
together two different cultural identities or personalities. These two react
to and interact with each other, and as a result there is a process of
integration that takes place in both cultures. The process of integration
takes place throughout the history of the church's existence within its
society. Thus the understanding of that history, as discussed above, is so
crucial to understanding the change that has taken place in the church as a
result of this process of integration. In this study, the time frame has been
the entire history of the Church of God which is less than a hundred years.
In any church with a very long history, it is important to go back as far as
possible, for as Whiteman (1983:442) argues, "the greater the historical
depth, the richer and more meaningful the analysis.
"
In this process of cultural integration, there are usually four types of
integration, namely, incorporative, assimilative, fusion, and isolative
integration. We have demonstrated in this study that incorporative and
assimilative integration are more likely to lead to indigeneity, and that
fusion and isolative integration are more likely to result in non-indigeneity.
A researcher must look for these different types of integration in
determining the indigeneity of the church.
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With incorporative integration, the church has incorporated some
elements from its society that are meaningful to its ministry. These
incorporated elements do not change or conflict with the core biblical
concepts and truths taught by the church, but rather they enhance them.
Because these elements are part of the society, they make the ministry of
the church more relevant, and hence more indigenous. There are also some
cultural elements the church has assimilated from outside its culture, but
which the church, through the process of innovation, has made its own.
This is assimilation, and when it takes place, if there is nothing in the
assimilation that undermines the biblical teachings and the assimilated
cultural elements are accepted by the majority, then the church is more
indigenous.
Sometimes, there are introduced elements or practices which many of
the people in the church do not understand and fully accept. This may
happen, if the church adopted them from outside its society without proper
understanding and without any biblical support. Such integration is a form
of fusion and usually leads to confusion. The sooner the church takes care
of them, the better. There may also be some elements, either in forms or
values, in which the church simply accepts the societal norm without being
critical of it in light of Scripture. There may in fact be problems in the
276
society tiiat the people in the church do not want to deal with. The racial
problem in many parts of the world, or the caste system in India, may be
just two of more obvious examples. Such adaptation is called "isolative
integration" or "compartmentalization." There are many reasons, like
ignorance, fear, or lack of courage, for such a scenario. The church of
course, is called to a prophetic ministry to confront all kinds of societal
problems. When the church fails to take risks and be faithful to its
prophetic call, it compromises itself with the world and remains
non-indigenous.
The purpose of this analytical study of indigeneity has been to enable
the Church of God to understand itself and its society, to realize its
strengths and its weaknesses, and to see how effectively it has fulfilled its
ministry in its world. Then in the power of the Holy Spirit, it must build on
those strengths and correct its weaknesses. The goal is for the Church to
effectively fulfill the commandment of Jesus to proclaim the good news of
Jesus Christ to the world (Matt. 28:19-20). An indigenous Church will do
this more effectively than one that is not.
CHAPTER 7 NOTES
This study is not supporting an argument that the Church should
encourage people to chew betel-nut or for the Church to stop teaching
against this practice. The study simply points out the inconsistencies
in the teaching, and that the Church has placed too much emphasis on
the teaching which is difficult to support biblically, scientifically, or
culturally.
One must understand that in speaking of the indigeneity of a church,
we do not mean that the church adapts all cultural ways but rather
that the church expresses biblical truths in culturally meaningful ways.
There have been other attempts at measuring indigeneity of a church
(cf. ICraft 1979b:l 18-151, and Price 1979:153-182). The goal in all
these attempts is not to have an empirical measurement of indigeneity
but an approximation of how indigenous is the church.
This is a very sensitive area right now for the Church to conduct
detailed research. But in years to come, it is vital for the Church to
study and know how many members it lost because of this schism.
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APPENDIX I
An Interview Plan
Definition of an Interview
Stewart and Casli (1974:7) define an interview as
"
a process of dyadic,
relational communication witii a predetermined and serious purpose
designed to interciiange behavior and involving the asking and answering
of questions." Kahn and Cannell (1957:16) define it as:
A specialized pattern of verbal interaction - initiated for a specific
purpose, and focused on some specific content area, with
consequent elimination of extraneous material. Moreover, the
interview is a pattern of interaction in which the role relationship
of interviewer and respondent is highly specialized, its specific
characteristics depending somewhat on the purpose and character
of the interview.
In this sense then an interview is not only a personal but a verbal
communication whereby two people or two parties interact with each other.
Thus a productive interview would depend on three things. 1 ) Setting a
clear goal or goals. 2) Establishing communicable relationship between the
interviewer and the interviewee. 3) Asking the right questions for right
answers. All these dynamics demand that the interviewer know his or her
place among the interviewees and set a right frame of reference. I have
kept these dynamics in mind in planning for this interview.
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The Goal r�f This Interview
In this study, there are only a few written materials on the Church of
God in Meghalaya. Thus the interview is an absolutely necessary method.
In the absence of written documents, men and women are living documents.
As Nadler (1977:120) said, "The people in the organization are therefore
valuable sources of descriptive information, diagnostic evaluations, and
effective reactions." The interview is the method to extract data from these
living sources of information. It will also supplement the observations that I
have had about the Church and Khasi society since I am a part of both.
Structuring the interview
Evans, et. al (1979:9) wrote, "Structuring is the unique skill of enabling
clients to examine issues, consider alternatives, and make their own
decisions.
�
In this study, my clients (interviewees) are of two main groups,
namely, the Insiders (Church of God members) and the Outsiders
(non-Church of God people). The Outsiders are further divided into Khasi
Christians and Khasi non-Christians. I have divided the groups to enable me
to ask each individual relevant questions according to the group into which
he or she fits.
This is an information gathering interview, designed to "assess the
feelings, attitudes, or trends of beliefs" (Stewart/Cash 1974:13) of the
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Church of God and that of the Khasi society. The issues of this interview
center mainly around the beliefs, the practices, and organization of the
Church of God. There are more questions planned on the Church of God
than on the Khasi society, because of the dirth of written materials on the
former, as already indicated. In the case of the Khasi society, I have
depended more on the written materials because there are plenty of them.
The questions are planned in such a way as to facilitate the
interviewees to consider different alternatives in giving answers. All the
questions are tentative in the sense that the next question might depend on
the attitude and the reaction of the respondent to the previous question.
Furthermore, these questions framed in English will have a different impact
when phrased in Khasi, the interviewing language. Nevertheless, the
questions will help us in following a clear direction throughout the
interview. We should also remember that not all the questions are relevant
to all the individuals interviewed. For example, it will not be appropriate to
ask a question on the Church's worshipping pattern to a non-Christian
outsider. Furthermore, because of the type of data that I want, bipolar or
objective questions will be avoided as far as practicable. According to
Richardson, et. al.( 1965:2 12) there are three types of questions, defined as
follows:
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Objective question: concerns observable characteristics of persons,
place, objects, or events rather than opinions or feelings.
Subjective question: concerns opinions or feelings rather than
observable characteristics of persons, places, objects, or events.
Indeterminate question: specifies neither observable
characteristics of persons, places objects and events nor opinions
and feelings.
I have tried to frame all the questions that fall within the subjective
and indeterminate categories, because they give us the perspective of how
the informants perceive and feel about the subject.
The Sample Questions
The Insiders' Set
I. On the Beliefs
1 . Can you describe for me some of the main teachings of the Church
of God?
2. How have these distinctives contributed to or hindered the
growth of the Church?
3. Are there some doctrines that the Church ought to teach but has
not done so? Why?
4. Are there teachings that are not beneficial and crucial that the
Church should abandon? Why?
5. How do the distinctive teachings of the Church relate to us Khasis
as a people?
6. Do you feel that the Church in particular and the Khasi Christians
in general have dealt adequately with the question of the spirit
world, especially in terms of household spirits like u t/i/en, ka
taro, ka shwar, ka bih, etc?
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n. On Methods of Communication
1. What are some of the methods of communication that the Church
has used?
2. Of all the methods used which one has contributed the most to the
growth of the Church and why?
3. Have these methods met the needs of the Church and the society?
Explain.
4. What other methods should we use and why? Should any be
dropped? Why?
5. Are these methods discussed relevant to the contemporary way of
IChasi thought and communication?
III. On Worship
1. Explain to me the most meaningful worship experience that the
Church provides.
2. Are there worshipping aspects that the Church has neglected?
What are they and why are they important?
3. Would you suggest some of the ways in which we can improve
our worship pattern?
4. I am sure that you are familiar with other denominations and
probably you have been in their worship services. What are some
of the better things they have that we do not. Why are they
better?
5. What does worship mean to us as IChasis? Do you feel that the
Church has met these ideals of worship as expressed in your
meaningful insights? How and why?
IV. On Organizational Structure
1. The Church of God believed in what is called "charismatic church
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government." Do you understand what this mean? Explain.
2. Do we have this type of church government now? If not, what
type would you say we have and why?
3. You know very well that we have a lot of problems in the Church.
Do any of these problems relate to the administrative structure of
the Church? If yes, how would you explain this.
4. In what way can we improve the administrative structure of the
Church and how do you think this will contribute to further
growth of the Church.
5. Compare and contrast the Church's government, the "IChasi
democracy" and the present democratic life in the whole of India?
Do we use the idea of IChasi democracy in the Church? Explain.
V. On Social Custom
1. The Church of God has been so much against chewing of
betel-nut. Yet you and I know that this is so much a part of our
culture. Do you think perhaps that the Church has erred in
teaching against this as sin? Why?
2. What theological foundation do we have in teaching against
chewing of betel-nut?
3. How do we treat those of our members who are still practicing
chewing of betel-nut?
4. Knowing that a lot of tithe in the Church comes from betel nuts
and betel leaves, do we treat the growers of these elements
differently from the consumers? Why?
5. Why has the Church been against other social customs like festival
dancing and games?
6. Every nation and tribe has its own culture. We Khasis are no
exception. Some of these things that we have been talking about
are parts of our culture. By rejecting them we may have deprived
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our posterity of our cherished heritage. Do you think the Khasi
Christians in general ought to reconsider this issue? Why?
VI. General Question*;
1. Ultimately, we know that the work of the Church belongs to God.
Are we becoming less spiritual by trying to find solutions to the
problems through means that seem to be totally human? Should
we just leave this to the Holy Spirit of God? Why?
2. Do you have any other comments to add or even questions to ask?
The Outsiders' Set
There are fewer relevant questions for the outsiders than for the
insiders. As such the questions will not be grouped in terms of areas like for
the insiders but rather in terms of Christians and non-Christians.
I. For Non-Church of God Christians
1 . What are some of the distinctive teachings of the Church of God
and how are they different from yours?
2. How do you perceive us as a group?
3. Do you feel that the Church of God has had any contribution to the
Khasi society? In what way?
4. Do you feel that we as Khasi Christians have dealt adequately with
the questions of the spirit world especially in terms of household
spirits like u th/en, ka taro, ka shwar, ka bih, etc.? Is there
something we can and should do about this?
5. What does worship mean to us as Khasis? How do you fulfill those
meanings in your church?
6. Like all other nations and tribes we as Khasis have our own
culture. Yet as Khasi Christians we have rejected some aspects of
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the culture like festival dancing, music, etc., probably at the
behest of the first missionaries. Have we made a mistake? Are we
depriving our posterity from this rich cultural heritage? Are
there ways that we could redeem or transform our culture
without any danger of syncretism?
n. For Non-Christians.
1 . What do you think of Christianity? Do you consider it a foreign
religion? Why?
2. Do you know anything about the Church of God? What would you
say are some of its distinctives?
3. Do you feel that some of these distinctives resonate with the
heartbeat of Khasi religion? For example, the idea of holiness?
Comment please.
4. What does worship mean to the Khasis? Do you feel that
Christianity has fulfilled some of these meanings?
5. Why have you adopted some of the Christian forms in your
worship? Does this mean that the younger generation is losing
touch with the traditional worship forms? Or perhaps have they
become irrelevant to us today?
6. Do you feel that we Christians have rejected some of the aspects
of our culture like festival dances, etc.? Can we really separate
between what is religious and what is cultural?
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APPENDIX II
The Names of the Interviewees.
1. Rev. N. Starling langrai of Umtapoh in the War area of Jaintia Hills. He
is the Secretary of the Pastors' Fellowship of the Church of God,
Meghalaya and Assam.
2. Rev. K. Shanpru of Shillong. He is the Executive Secretary in charge of
Evangelism, Synod of the Khasi Jaintia Presbyterian Church.
3. Miss Bliona Mawlong of Lummawbah, Shillong. She is one of the
female lay youth leaders in the Church of God at Lummawbah,
Shillong.
4. Father Sngi Lyngdoh who comes from the Bhoi area of Khasi Hills. He
is a well known Khasi Catholic Father. He has made an attempt to
christianize some Khasi traditions.
5. Mr. Sparket Gallong from Lumdiengngan in War Khasi area. He is an
evangelist in the Church of God.
6. Rev. J. L. Roy of Laban, Shillong. He is the Pastor in charge of the
Mawkhar Presbyterian Church. His Bachelor of Divinity thesis (1974)
is on Rev. J. J. M. Nichols-Roy.
7. Rev. Presley Lyngdoh of Shillong, an ordained deacon of the Church of
North India (Anglican), in Shillong. He is the Principal of the Anglican
Church's High School.
8. Mr. Riewbamut Dympep of Shillong, one of the lay youth leaders in the
Church of God, Shillong.
9. Mr. Hipshon Roy of Shillong, one of the most prominent leaders of the
Khasi Traditional religion. He is a well respected, retired high ranking
government official, and a prolific writer. He attended the Theological
Conference and the Congress of the lARF (International Association for
Religious Freedom) held in Holland on July, 1981.
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10. Rev. Hamverson Shangpliang of Mawsynram, Pastor of the Church of
God in the Mawsynram area.
1 1 . Rev. H. F. Wallang of Sohra, Pastor of the Church of God in the
Pynursia area.
12. Macsal Jones Hynniewta of Laitniangtlong, and at present of Jaiaw,
Shillong. He is from the Presbyterian Church and was a Lecturer at
the Cherra Theological College. At present a Translation Adviser in the
Bible Society of India, Shillong.
13. Rev. K. Suting from Sohmynting in Jaintia Hills, one of the most senior
pastors in the Church of God. He is already 86 years old, but still very
alert and active.
14. Mr. Herman Mukhim from Jowai, Principal of the J. J. M. Nichols-Roy
Bible School. He was a member of the Presbyterian Church and
recently identified himself with the Church of God.
15. Mr. Long Singh Dumai, a Church of God leader in Khonglah village in
the War area of Jaintia Hills . He was a convert from Khasi Traditional
religion.
16. Mr. Mok Paslein, from Semmasi, Ilaka Sumer in Jaintia Hills. A convert
from the Khasi Traditional religion, he was a Presbyterian until 1985,
when he identified himself with the Church of God.
17. Mr. Moina Pohti of Ammutong in the War area of Jaintia Hills. He is an
evangelist in the Church of God. He became a Christian in 1944 when
he was old enough to be quite familiar with the Khasi Traditional
beliefs.
18. Mr. K. Rymbai of Jowai. He is 84 years old, a prominent politician in
Jaintia politics and well respected member of the Khasi Traditional
religion. He is a founder of the Sein Raj [a traditional religious
organization] in Jowai. His father was a Christian, and so he is well
versed in the Christian tradition.
19. Mr Horstar Sawian, a member of the Church of God in Shillong. A
carpenter by profession, he often travels to different villages to preach.
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20. Mr. Amos Marbaniang from Mawsynram, one of tiie lay youtii leaders
in the Church.
21. Mr. R. S. Filler Lyngdoh, a worker of the Church of God from West
Khasi Hills. He is the secretary of the Central Education Committe of
the Church of God.
22. Mr. C. M. R. Sawkmie from Shillong, a government worker and an
honorary Secretary of the Local Church of God, Qualapatty, Shillong.
He is a very active lay preacher in the Church of God, and a strong
believer in Faith healing ministry.
23. Mr. D. Kharumnuid of Sohryngkham in East Khasi Hills, a church
leader in his village.
24. Mr. L. G. Shullai is an ardent researcher of the history and culture of
the Khasis. When I saw him for an interview, I met another Khasi
student who is doing her Ph.D work in England, seeking his help. He is
probably the most knowledgeable in Khasi history at present.
25. Rev. K. W. Nongbri of Wahiajer in Jaintia Hills is another senior pastor
of the Church of God. He is a very good hymn writer in the Church.
26. Mr. Jesis Lyngdoh of Mawkohngei, a young evangelist of the Church of
God from West Khasi Hills.
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APPENDIX III
Constitution of the Church of God Business Association (As
Organised on March 24th. 1920)
Article I.
The name of this Association shall be "THE CHURCH OF GOD BUSINESS
ASSOCIATION OF ASSAM."
Article II.
The object of the Association is to hold property or properties of, and to
transact any other kind of business for the Church of God of Assam.
Article III.
The membership of the Association shall consist of persons of good Christian
character and of good standing in the church of God and they shall be
elected to the body of ministers and workers of the Church of God in Assam,
present in the Annual Assembly held in Shillong March 1920.
The numbers of members shall not be less than 9 or more than 11. The
members of the Association shall nominate the persons to be voted for by
ithel said body of ministers and workers of the Church of God, and if it fails
to elect the same, other nominations shall be made and voted on until the
required number of members is elected.
Article IV.
The headquarters of the Association shall be in Shillong.
Article V.
The Trustees shall be elected by the members of the Association and shall
not be fewer than 4. The number to be fixed by the By-Laws.
Article VI.
The body of ministers and workers of the Church of God who assemble
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annually in Shillong or in any other place, during the General Assembly of
the Church of God, shall have full authority to expel any member of this
Association for (al cause.
Article VII.
Neither the Board of Trustees nor the members of this Association shall
have power to sell or dispose of any property or properties belonging to the
Church of God in Assam and held by the Association without the unanimous
consent of the entire Association.
Article VIII.
The Articles of this constitution shall be amendable and the power to amend
them rest with the Church of God Business Association of Assam.
Bv-Laws.
Membership.
Sect.I. The number of members shall be 9.
Eligibility.
Sect.2. Any person of good moral character and a member of the Church
of God in good standing shall be eligible to membership in the
Association.
Nomination and Election.
Sect.3. Candidates for membership in this Association shall be nominated
by the members of this Association and their names shall be
presented to the Annual Assembly of the ministers and workers of
the Church of God, for election.
Fees.
Sect.4. The members elected to this Association shall not be required to
pay any fees or dues.
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Compensation.
Sect.5. No memt)er, Officer or Trustee of this Association shall receive
any salary for any service which he may render to the Association,
but travelling expenses incurred on behalf of the Association may
be paid from the funds of the Association when necessary.
The Officers.
Sect.6. The Officers shall consist of President and Vice President, A
Business Manager, a Secretary and a Treasurer chosen from
among the members of the Association. One person at one time
may hold any two of the above office excepting those of President
and Vice President.
The Board of Trustees.
Sect.7. The Officers of the Association who are also Trustees of the
Association, and other trustees, if any chosen from among the
members of the Association, shall form a Board of Trustees of
which the President shall be the Chairman. This Board shall be 4
in number.
Sect.8. The Board of Trustees shall, in the name of the Association hold
and have control of properties belonging at any time to the Church
of God in Assam and shall perform any other duties, exercise any
other power which shall be here after conferred on them by the
Association on behalf of the Church.
The Power of the Association.
Sect.9. Two thirds of the members of the Association shall constitute a
Quorum.
SectlO. The unanimous voice or decision of 2/3 majority of the members
actually present shall determine and be absolutely binding upon
the Association or Board though unanimity will be sought as far as
possible.
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Sect.l 1. The Association shall have power to dismiss members, officers or
trustees of the Association, and to amend the By-Laws of the
Association when necessary.
Meeting.
SecL12. Annual Meeting . . . The Association shall meet once a year unless
considered unnecessary by the Board of Trustees- in a meeting of
this Board specially called for the purpose and considering the
necessity of the meeting- and the record where of being properly
kept in the Minute Book, at the time of the Annual Assemble of the
Church of God and the Secretary shall give previous notice of such
meeting.
Special Meeting . . . The President shall have power to call any
special meeting of the Association at any time during the year, and
for such meeting the President shall give at least ten days notice,
stating the object of the meeting and the date and place of holding
the same.
Duties of the Officers.
Sect. 13. The President - shall preside at all meetings of the Association
when present. He may require reports of different Departments of
the work from different offices and himself have the general
reports of the same to the general meeting of the Association as he
may think fit from time to time, and he may purchase property in
his name on behalf of the Association.
Sect. 14. The Vice-President- In the absence of the President or in his
inability to act, the Vice-President shall perform all the duties of
and be subject to the liability of the President.
Sect. 1 5. The Business Manager-
(a) He shall have general charge and authority over every
department of the Business of the Association as it relates to the
following :-
All purchase and sale of every kind.
The accounts and records.
Funds, Real estate, building and household properties.
Finances and Taxes, and all kinds of establishment.
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(b) He shall have power to borrow money on interest and
mortgage properties held by hand in his name on behalf of the
Church of God Business Association of Assam - when the money
does borrowed is used only for the purpose of buying some other
properties on behalf of the said Association.
Sect. 16. The Secretary - shall attend all meetings and shall keep Minutes
of the proceedings of all meetings of the Association in a Minute
Book.
Sect. 17. The Treasurer - shall have charge of and keep the account of the
moneys of the Association, his book shall be opened at all times to
inspection by the members of the Association as a Body, by the
President and the Business Manager.
Sect. 18. The Publication Committee shall consist of an Editor and two
other members whose duty shall be to read all manuscriptis] of
books for publication and any other kind of publications and also
to divide [decide! as to the fitness of their being published.
Sect. 19. The Editor shall have charge [of! all editorial work connected with
all papers, periodicals or other materials published by the
Association.
Sect.20. The members, Officers and others chosen from among the
members as Trustees, if any, shall continue till their resignation,
dismissal or removal by death. Whenever any new Trustees are
elected, a Memorandum of the same shall have to be registered
according to the Provision Act I, 1880 of the Governor General of
India.
Power of The Trustees.
Sect.2 1 . The Trustees shall have no power to sell or dispose of any Church
property except with the unanimous decision of all the members
of the Association.
Order of Business.
Sect.22. The order of the meetings shall be as foUows:-
1. Reading minutes of last meeting.
2. Report of Officers.
3. Reports of Committees.
4. Unfinished business.
5. Dismissals and Elections.
6. Original Resolution and new business.
Sect.23. 1. James J. M. Nichols-Roy.
2. N.E.Nichols-Roy.
3. Jobin Roy Khain.
4. Wolley M.Roy.
5. Healingson.
6. U Dharmo Roy.
7. U Delishon.
8. Benjamin Franklin.
9. Mareh Singh.
Names of Officers.
Sect.24. President. James J. M. Nichols Roy.
Vice-President. Jobin Roy Khain.
Business Manager. James J. M. Nichols Roy.
Secretary and Treasurer. N. E. Nichols-Roy.
Name of Trustees.
Sect.25. 1 . James J. M. Nichols-Roy.
2. Wolley M.Roy.
3. Jobin Roy Khain.
4. N. E. Nichols-Roy.
5. U Healingson.
Publication Committee.
Sect.26. 1. James J. M. Nichols-Roy.
2. Wolley M.Roy.
3. Jobin Roy Khain.
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APPENDIX IV
The By-laws of the General Ministerial Business Council of the
Church of God in IChasi and Jaintia (translation mine)
In order to manage the landed property, housing property, and money
of the Church of God in Khasi and Jaintia (Assam) and in order that this
management be by the whole Church, it is necessary that the evangelists
and workers of the Church of God meet once a year in one place for this
purpose. This meeting is not to make any rule or policy for the spiritual
work of the Church of God, but only to oversee the above affairs of the
Church, to avoid loss or confusion afterwards. For the smooth running of
this business, the following are the by-laws of this meeting.
1. Name
The name of this meeting is Ministerial Business Council of the Church
of God in Khasi and Jaintia (Assam).
2. The Members
The members of the Council will be from the workers of the Church of
God in Khasi and Jaintia, both males and females. Their names are to be
found in the Register kept particularly for this matter.
3. The Purpose of this Meeting
(1) To listen, accept, correct, or reject the financial report of the
Church of God Business Association of Assam founded in the year 1906.
which by-laws were adopted on 19th May 1906; and organised with the
corrected by-laws in March 1920.
(2) To select, appoint, approve, or dismiss any member of the above
said Church of God Business Association of Assam, when this Association
invites them to do so.
(3) To authorize the above Church of God Business Association of
Assam to perform any neccessary business on behalf of the Church of God
in Khasi and Jaintia relating to landed property, housing propoerty, and
finance of the Church of God in Khasi and Jaintia.
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(4) To conduct any other neccessary business relating to landed
property, housing, finance of the Church of God in Khasi and Jaintia, that
may arise in the future which have not been clearly written here, and
which the above Church of God Business Association cannot perform
without referring to the General Ministerial Business Council of the Church
of God in Khasi and Jaintia.
4. Officers
The officers of this meeting consist of a president and a secretary.
These will be selected from the evangelists and workers.
Duties of the officers-. The president will preside at or over the
meeting, and receive the report of the Church of God Business Association
and he will read it in the meeting of the General Ministerial Business
Council, and let the Council approve, correct or reject it.
The secretary will record the names of all the workers in the meeting
in a register kept for this purpose, and will read the minutes of the previous
meetings in the beginning of each meeting. He will record important
matters and discussions, and resolutions of the Business Council in a minute
book.
When the president cannot attend, he must notify the secretary, and
the Council will select another temporary president or chairman only for
that particular meeting that the president could not attend.
When the secretary cannot attend, another one will be selected by the
Council in the same manner the Chairman is selected.
The president and secretary are selected annually, but the same person
may be selected again.
5. The Meetings
The annual meeting of the Business Council will be held either before
or after the session of the Annual Assembly of the Church of God in Khasi
and Jaintia usually held at Shillong. And wherever the Assembly goes, the
meeting of the Business Council will be held there. If neccessary and
possible, the Council may convene in between the sessions of the Assembly.
All these will be announced during the Assembly in the meetings of the
workers.
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Special ^�>^fjnf>g if there are needs for the Council to meet for any
important reason during the year [before the Assembly], the secretary will
serve notice to the members of the Council with specific place, date and
time where the Council meeting will be held.
6. Power of the Council
The members who attend the Annual Assembly and who attend the
meeting of the Council will be the Quorum; and the resolution by the 2/3
majority of the Council will be the resolution by the whole Council.
The members who attend the special meeting will themselves form a
Quorum, and the resolution by the 2/3 majority of those who attend will be
the resolution of the whole Council.
7. The Record Books of the Council
1. The books of the Council, the minutes book and other files, will be
kept in the office of the Church of God Business Association of Assam, or
with the secretary if he lives in Shillong, which is the headquarter of the
Business Association.
2. When the minutes of any meeting are signed by the chairman or
secretary, the minutes will be the authentic records of the meeting.
3. The members: The names of those who attend the Council will be
recorded in the minutes of the meeting, but they need not sign in the
minute book.
4. One register will be kept where the names of the workers of the
Church of God in IChasi and Jaintia be written. The intention of having this
register is to have a firm record of the business the Business Council will
perform, and those which the Church of God Business Association will
conduct for the Church of God in IChasi and Jaintia.
8. Amendment of the Bv-Laws
All these by-laws may be amended in the Annual meeting. Any clause
may be repealed, enhanced, or added more.
All amendments must be recorded in the minute book of the Council.
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The Meeting of the Ministerial Council of the Church of God in
iChasi and Jaintia held at Shillong on 4th ADril.1927.
IV. Discussed to hand over the power of the Ministerial Council to the
Church of God (Business! Association and that the members of the
Association be increased more than they are now.
( 1 ) Instead of 9 members in the Church of God Business Association of
Assam, there will be 1 1.
(2) Resolved as follows:
Instead of 9 members in the Church of God Business Association of
Assam, there will be 1 1.
(3) Resolved as follows:
That the Ministerial Council need not meet unless the Church of
God Business Association decides the need to convene it, and that during
the annual Assembly, in order to place (before it! any important matter of
the Church of God in Khasi and Jaintia.
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APPENDIX V
The Names of the Towns and Villages where the Church or God,
Meghalaya and Assam, Exists as of September 5, 1987.
1. Qualapatty 2. Lummawbah 3. Jowai
4. Moosakhia 5. Samanong 6. Pynthorlangtein
7. Mustem 8. Moophlang 9. Shkenpyrsit
10. Moopyut 11. Sohmynting 12. Shkentalang
13. Umkiang 14. Wahiajer-Narpuh 15. Kuliang Thymmai
16. Pahari Umkiang 17. Doona 18. Rata-Cherra
19. Boar-Cherra 20. Lejri 21. Lailong
22. Huroi 23. Hingaria 24. Mawsahew
25. Rumnong 26. Ramdait 27. Nonglynkein
28. Pyndemdkhar 29. Mawpyngkiang 30. Mynteng
31. Jasir 32. Nongnong 33. Sohlap
34. Mustoh 35. Nongwar 36. Laitkynsew
37. Siej-Sohsarat 38. Mawlong 39. Tyrna
40. Ichamati 41. Mynthlu 42. Sahkhung
43. Sem-masi 44. Shyrwang 45. Mawsynram
46. Thied-dieng 47. Nongshluit 48. Synnei
49. Phlangmawsyrpot 50. Mawkynwan 51. Tyngnger
52. Dewsaw 53. Mawdngiem 54. Nongsteng
55. Pongkung 56. Mawsniang 57. Pyndenkhah
58. Wahlang 59. Pyndenlitha 60. Nongspung
61. Laitnongrim 62. Mawkynroh 63. Mawhiang
64. Laitniangtlong 65. Mawliehpoh 66. Tyrsad
67. Lawkhla 68. Laitmawsiang 69. Laitmawpe
70. Mawlynnun 71. Nongtrai 72. Sinai
73. Lawbah 74. Mawdon 75. Mawkhan
76. Thyllaw 77. Nongrim-Warding 78. Mawdngiem
79. Lumdiengngan 80. Nongkasen 81. Nongshillong
82. Doomkseh 83. Laitkseh 84. Mawkaton
85. Marngor 86. Mawlangren 87. Mawlangkhar
88. Tiehdang 89. Umkrem 90. Mawkohngei
91. Pariong 92. Lummyrsiang 93. Umsaw
94. Mawlyngsu 95. Umjakoid 96. Phud-um-bah
97. Marskuin 98. Nginiong 99. Mawpyrkong
100. Nonglait 101. Lawbyrtun 102. Mawkyllei
103. Umjei 104. Tieh-Nongbah 105. Kynshi
106. Tangri 107. Mawphaniew 108. Mawkyrdang
109. Riangmang no. Rikhen 111.
112. Mawshut 113. Nonglang 114.
115. Mawskei 116. Warmawsaw 117.
118. Mawdem 119. Mairang 120.
121. Jerokhamai 122. Patharkhmah 123.
124. Nongbah 125. Mawjai 126.
127. Ummer 128. Nongryniang 129.
130. Mawjarain 131. Kharew-Domrua 132.
133. Nongpyndeng 134. Nonbah 135.
136. Lawse 137. Mawkawah 138.
139. Rambrai 140. Ramsngiwar 141.
142. Mawdoh 143. Mawdong 144.
145. Mawdum-dum 146. Mawliehpoh 147.
148. Mawiawniang 149. Synia-Mawdoh 150.
151. Kyrdum 152. Mawsaw 153.
154. Mawribah 155. Myniar 156.
157. Domsen 158. Langpih 159.
160. Mawlein 161. Mawlang 162.
163. Tynghor 164. Langja 165.
166. Pyndenkirit 167. Nonglang 168.
169. Ryngkew 170. Pomdkhar 171.
172. Saiden 173. Umkyrpiang 174.
175. Umkaduh 176. Umta 177.
178. Paham-ri-oh 179. Shangbangla 180.
181. Ryndhi 182. Niangbari 183.
184. Nongspung 185. Khanapara 186.
187. Kiling 188. Gauhati 189.
190. DorolCherra 191. Damcherra 192.
193. Myrwa 194. Mawkamcherra 195.
196. Siwra 197. Lala-cherra 198.
199. Nakra Cherra 200. Maskhal 201.
202. Bubonhill 203. Butangkhal 204.
205. Damcherra-Deluk 206. Paloi-Cherra 207.
Cherra
208. Borposa 209. Alni Forest 210.
(Bhairupnagar)
211. Nakakhal 212. Umsning 213.
214. Lawbyrwa 215. Umsamlem 216.
217. Umsaitsniang 218. Umran-Diary 219.
220. Lumshiap 221. Bhoilymbong 222.
223. Mawthei 224. Thad 225.
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Mawnai
Kynrut
Umshohphria
Umiong
Mariem
Umdohlun
Tynniaw
Siej-Lieh
Umyiap
Khlieh Mawlieh
Mawrang
Nongthymmai
Mainop
Thynring
Seinduli
Klang-rim
Umyiap
Mawrok
Mawtynrong
Riangdo
Pahamsyiem
Umtasor
Umtrap
Byrni
Dilongnar
Umtyrnga
Boal-Cherra
Naraincherra
Panaicherra
Manipur Tila
Bubonkhal
Baliacherra
Madan-Mohor
Lakhi-Cherra
Syat-rit
Kya
Nongtraw
Umden
Mawhati
226. Lumdieng-ngan 227. Malaitsyiar 228. Tyrso
229. Raibah 230. Mawpen 231. Tlongpleng
232. Nongnam-Mawbri 233. Manad 234. Nongthymmai
235. Pyndemsohsaw 236. Dewsawlia 237. Phlangwanbroi
238. Balat 239. Dangar Dombah 240. Umsawrang
241. Domkdait 242. Umpung 243. Thangrai
244. Nongkdait 245. Dirang 246. Myriaw
247. Phut-jaud 248. Photkroh 249. Ranikor
250. Langpa 251. Nongktieh 252. Ngunraw
253. Rangthong 254. Rangjadong 255. Dommawlein
256. Phlangmawprah 257. Nongmawmluh 258. Pyndensynia
259. Mawten 260. Mawkyrwat 261. Jakrem
262. Rangmaw 263. Sakwang 264. Wahseij
265. Lawblei 266. Mawryngkneng 267. Puriang
268. Nongkhroh 269. Nonghali 270. Mynriang
271. Jaroid 272. Diengpasoh 273. Thangshalai
274. Mawiong 275. Thadrang 276. Umwang
277. Mawlasnai 278. Khyndewso 279. Nongjrong
280. Thangsning 281. Jongksha 282. Laitdiengsai
283. Nongkrem 284. Smit 285. Sohryngkham
286. Nongryngkoh 287. Wahlakhiat 288. Wah lyngdoh
289. Mawkria 290. Ryngngi 291. Myllat
292. Nongkwai 293. Mawjatap 294. Nonghuiew
295. Mawlat 296. Liting Larbri 297. Liting Lyngdoh
298. Mawpran 299. Ummutong 300. Umlarem
301. Jarain 302. Thangbuli 303. Pdengkarong
304. Umtapoh 305. Mawngap 306. Padu-Pohklor
307. Padu-bah 308. Khonglah 309. Nongbareh
310. Kudeng-rim 311. Dawki 312. Umsyiem
313. Umkrem 314. Nongthymmai 315. Lapalang
316. Wahkdait 317. Sohlaong 318. Darang
319. Lamin 320. Nongtalang 321. Kudeng-thymmai
322. Umsohrhong 323. Amlanai 324. Trangblang
325. Karkhana 326. Kwator 327. Sank hat
328. Hawai-Bhoi 329. Muktapur 330. Twah-usdiah
331. Umjalong 332. Umsohtai 333. Syndai
334. Umlari 335. Pdengshakap 336. Umkhlow
337. Moobakhon 338. Nongmulieh 339. Ksehrynshang
340. Mynsngat 341. Mookjat 342. Umjalisiaw
343. Umladang 344. Thadmynri 345. Khanduli
346. Rymphum 347. Krem-myrsiang 348. Khansaro
302
349. Um-mluh 350. Rakabah 351. Nongshken
352. Nongjri 353. Suktia 354. Nohwet
355. Riwai 356. Tangmang 357. Nongtyng-ur
358. Pynursia 359. Sohra 360. Dukan
361. Mawmluh 362. Mawsmai 363. Ryngud
364. Sohbar 365. Wahlong 366. Umwai
367. Mawjrong 368. Lait-tyr-a 369. Sohkmie
370. Kutmadan 371. Mawlyndiar 372. Ryng-ngi-
Mawsaw
373. Lait-iam 374. Lait-ryng-ew 375. Mawmihthied
376. Sohkynduh 377. Rymmai 378. Rangshken
379. Mawlangthoh 380. Mawngaprim 381. Tiehbah
382. Mawphlang 383. Phaniawlah 384. Wahktieh
385. Wahlyngngein 386. Mawreng 387. Laitjem
388. Nongumlong 389. Nongpyiur 390. Umlyngka
391. Mawngapiew 392. Mawklot 393. Sanmer
394. Nongbsap 395. Krang 396. Phansawrang
397. Mawrpih 398. Umsaw-sohiong 399. Sohiong
400. Mylliem Nongbet 401. Dira 402. Nongthliew
403. Kynroh 404. Mawmih 405. Jabar
406. Mawlun
The number of members in all the above congregations is estimated at
50,000. This information was given and signed by N. S. langrai. Secretary
of the Pastors" Fellowship of the Church of God, Meghalaya & Assam on 5th
September 1987.
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